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The Caitanya Vaisnava tradition is famous for its depth of devotion to 
Krsna, the blue-hued Deity. Caitanya Vaisnavas are known for having re- 
fined the practice and aesthetics of devotion into a sophisticated science. 
This imposing devotional edifice was constructed upon a solid foundation 
of philosophical argument and understanding. In The Caitanya Vaisnava 
Vedanta of Jiva Gosvāmī, Ravi Gupta sheds new light on the contribution of 
Caitanya Vaisnavism to the field of Indian philosophy. He explores the 
hermeneutical tools employed, the historical resources harnessed, the struc- 
ture of the arguments made, and the relative success of the endeavor. For 
most schools of Vaisnavism, the supporting foundation consists of the philo- 
sophical resources provided by Vedanta. The Caitanya tradition is remark- 
able in its ability to engage in Vedantic discourse and at the same time 
practice an ecstatic form of devotion to Krishna. The prime architect of this 
balance was the scholar-devotee Jiva Gosvāmī (ca. 1517—1608). This book 
analyses Jiva Gosvamr's writing concerning the philosophy of the Vedanta 
tradition. It concludes that Jiva’s writing crosses “disciplinary boundaries,” 
for he brought into dialogue four powerful streams of classical Hinduism: 
(1) the various systems of Vedanta; (2) the ecstatic bhakti movements; (3) the 
Purāņic commentarial tradition; and (4) the aesthetic rasa theory of Sanskrit 
poetics. With training in and commitments to all of these traditions, Jiva 
Gosvami produced a distinctly Caitanya Vaisnava system of theology. 
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FOREWORD 


The Routledge Hindu Studies Series, published in collaboration with the 
Oxford Centre for Hindu Studies, primarily intends the publication of con- 
structive Hindu theological, philosophical, and ethical projects. The focus is 
on issues and concerns of relevance to readers interested in Hindu traditions 
in particular, yet also in the context of a wider range of related religious 
concerns that matter in today’s world. The Series seeks to promote excellent 
scholarship and, in relation to it, an open and critical conversation among 
scholars and the wider audience of interested readers. Though contemporary 
in its purpose, the Series recognizes the importance of retrieving the classic 
texts and ideas, beliefs, and practices, of Hindu traditions, so that the great 
intellectuals of these traditions can, as it were, become conversation partners 
in the conversations of today. 

The publication of this book marks an important development in the 
academic study of the Caitanya Vaisnava tradition. It makes three major 
points: historical, theological, and textual. Ravi Gupta establishes the his- 
torical point of the way in which Vedanta, eroded to some extent during the 
fifteenth and sixteenth centuries due to the rise of devotional traditions, 
becomes fused with devotionalism in the Caitanya tradition. This fusion 
can be seen in the work of Jiva Gosvami who writes a commentary on the 
Brahma-sütra, the Catuhsūtrī Tika, in which he reads Vedanta through the 
lens of the devotionalism of the Bhagavata Purana. This is an original innova- 
tion in the history of Indian thought. Indeed, we might say that through 
Jiva’s work the Vedanta tradition undergoes a repristination that gives it 
renewed theological energy. Ravi Gupta shows how Jiva’s understanding of 
Vedanta is original while, of course, claiming to be closer to its source 
through being the correct interpretation. 

The theological importance of Jiva lies, as this book shows, in his ability to 
weave together themes from the Vedanta and Caitanya traditions and infuse 
those traditions with ideas taken from a broad field of Sanskrit learning, 
particularly poetics. Jīva brings together the emphasis on knowledge (nana) 
in the Vedanta with both the devotion (bhakti) and aesthetic experience 
(rasa) of the Bhagavata tradition. He thus shows how an emotional 
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devotionalism needs to be tempered with an intellectual rigour that sets that 
devotion within the broad field of philosophical inquiry. Jiva saw the need 
to establish his tradition within the wider parameters of Hindu intellectual 
history and succeeds in this through his voluminous writings. But not only 
does this book present us with a theological history, it also provides a 
critical edition and translation of the Catuhsūtrī Tika, providing a history of 
the text, an account of the manuscript traditions, and establishing a stemma. 
Ravi Gupta’s book is very well-written text which provides a much needed 
account of the integration of Vedanta and Caitanya bhakti, It successfully 
combines solid textual scholarship with a history of ideas approach that will 

be of interest to an audience beyond Indology. 
Gavin Flood 
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INTRODUCTION 


“Let us inquire into the Supreme Truth, the origin of this world.” Thus 
begin two great classics of the Indian religious traditions—the Brahma-stitra 
and the Bhagavata Purāņa. The former is a collection of some five hundred 
succinct prose aphorisms (sitras) that systematically argue for the philo- 
sophical doctrines of the Upanisads. These aphorisms have become the 
subject matter of a vibrant tradition of commentary and debate known as 
Vedanta. The Bhagavata Purāņa, on the other hand, is a marvel of poetry 
that expresses a sophisticated theology dedicated to the bluish Lord, Šrī 
Krsna. It has served as the inspiration for works of literature, art, and 
architecture within both popular culture and elite circles. 

Some five hundred years ago, in Krsna’s village of Vrndāvana, the Caitanya 
Vaisnava tradition brought these two texts together. Emerging from a period 
of intense devotional activity in North India, yet grounded in the Vedāntic 
philosophical tradition, the Caitanya tradition combined and transformed 
the nature of both. 

The contribution of Caitanya Vaisnavism to the realm of Indian philo- 
sophy is virtually unknown. The tradition is famous instead for its depth of 
devotion to Krsna, the playful Deity who stole butter as a child in Vrndāvana 
and spoke the Bhagavad-gita on the battlefield of Kuruksetra. Caitanya 
Vaisnavas are known for singing the names of Krsna and dancing with 
abandon. They are admired for having refined the practice and aesthetics of 
devotion into a sophisticated science like no other tradition before. 

Yet, this imposing devotional edifice was constructed upon a solid founda- 
tion of philosophical argument and understanding. Once a building's 
architecture is visible, the foundation is sometimes forgotten or ignored, but 
in reality the completed edifice is only as good as its supports. Caitanya 
Vaisnavism pushed the very limits of devotional feeling for Krsna, and this 
required a foundation that was equally resilient and sophisticated. In this 
book, we will uncover this foundation and study it carefully. We will see the 
challenges that faced those who laid it, the hermeneutical tools that were 
employed, the historical resources harnessed, the structure of the arguments 
made, and the relative success of the endeavor. 


INTRODUCTION 


Laying a secure foundation for devotional practice is a task common to 
all schools of Vaisnavism, and the materials for such an enterprise usually 
come from the realm of Vedanta philosophy. Nearly every theistic school 
since the time of Sankara, the famous eighth-century nondualist, has engaged 
with the Vedantic tradition, usually by writing a commentary on the Brahma- 
sūtra. The first four aphorisms of the Brahma-siitra are regarded as the 
most important, for they give definitions and establish methodology for the 
entire text. These sūtras are rich in suggestive power and broad in scope— 
in a total of ten words, they discuss the nature of ultimate reality, the origin 
of creation, the means of acquiring knowledge about ultimate reality, the 
qualifications of a person seeking that knowledge, and the proper method 
of scriptural interpretation. 

The four sūtras are as follows: athāto brahma-jijfiasa, “Now, therefore, 
[let us begin] inquiry into Brahman; janmādy asya yatah, “[Brahman is that] 
from which there is the creation, [maintenance and dissolution] of this 
[universe]; šāstra-yonitvāt, “Scripture is the origin [of knowledge about Brah- 
man]; and tat tu samanvayāt, “That [Brahman is realized] by a complete 
understanding (of scripture).” 

As one would expect, commentaries on these sūtras are detailed and 
demanding. They serve as concise yet complete statements of their schools’ 
philosophical standpoints, and can often be read independently of the rest 
of the text. The translations given above are intended only as general indic- 
ators, since the precise interpretation would depend upon the school of 
Vedanta one chooses to follow. Indeed, commentators differ on everything 
from the meaning of individual words in a sūtra to the role of a sūtra in the 
overall argument of the Brahma-sūtra. The history of Vedantic commentary 
is rich with lively debates, rigorous logic, and ingenious reinterpretations. 
Still, there are some basic questions that every school is concerned with. 
They can be put like this: 


° What is the nature of ultimate reality (Brahman)? 

° What is the relationship of the world to Brahman? 

° What is our nature, that is, the nature of living entities? 
e How do we obtain final liberation (moksa)? 


For example, the nondualist philosopher Sankara argued that Brahman 
is attributeless reality, which apparently transforms into this phenomenal 
world, although this transformation is in fact illusory. The living entities 
are nondifferent from Brahman and therefore liberation consists simply in 
realizing this identity. The Vaisnava teachers, beginning with Ramanuja and 
Madhva, naturally reject such a view, for it precludes the possibility of a 
loving relationship between the Lord and His devotees. For them, Brahman 
is a person with unlimited, attractive qualities, and all living entities are his 
natural servants. The creation of the world is a result of the Lord’s play 
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(līlā) and therefore it is a real transformation of his power (Sakti). Libera- 
tion means to revive one’s loving relationship with the Supreme Lord and 
participate in his eternal play. 

Despite its foundational role in the Hindu theistic traditions, Vedanta 
found itself on uncertain ground during the fifteenth and sixteenth centuries, 
due largely to the rise of influential devotional movements across North 
India. Some of these movements established their influence by deliberately 
setting themselves apart from the Vedantic pursuits of earlier Vaisnava 
schools. They saw the emphasis on Vedanta as the hallmark of knowledge- 
oriented systems, in contrast to their own exclusive absorption in devotion 
(bhakti). Indeed, some traditions rejected any kind of intellectual engagement 
as a diversion on the path of pure devotion. 

The Caitanya tradition of Bengal, however, attempted the more difficult 
task of creating a theological system that held these tensions in balance. 
The school is remarkable in its ability to engage in Vedāntic discourse and 
at the same time practice an ecstatic form of devotion to Krsna. The archi- 
tect of this balance was the scholar-devotee Jiva Gosvami, in the generation 
immediately following Sri Caitanya (1486—1534), the founder of the school 
(Figure 1). Through his four-sūtra commentary (Catuļisūtrī Tika), Jiva 
brought his tradition face to face with the time-honored school of Vedanta 
and in doing so, overcame challenges posed from both within and outside 
the tradition. The results of this encounter were anything but predictable or 
pedestrian. Jiva pushes at the boundaries of Vedanta in several significant 
ways: 


° Purana to Vedanta: The Bhāgavata Purana lies at the very heart of 
Caitanya Vaisnavism. Caitanya regarded the Purdna as the perfect and 
natural commentary on the Brahma-sütra, having been written by the 
author himself, Badarayana Vyasa. This meant that any other comment- 
ary on the text was deemed unnecessary. Clearly, this posed a challenge 
for Jiva Gosvami, whose task it was to bring Caitanya Vaisnavism into 
the arena of Vedāntic discourse. In the end, however, the limitation 
turned out to be a blessing in disguise. The B/iagavata is indeed replete 
with Vedāntic themes, and because it enjoys undisputed pre-eminence 
among followers of Caitanya, it provided an excellent bridge for the 
community to enter the realm of Vedanta. Jiva's Catuļisūtrī Tika repre- 
sents the first Purāņa-based commentary on the Brahma-sūtra. Particu- 
larly interesting is his use of Sridhara Svami, the author of the prestigious 
Bhāvārtha-dīpikā commentary on the Bhāgavata Purana. 

°  Syncretic sources: Not only does Jiva blur boundaries of genre in his work, 
he also crosses traditional lines of difference between Vedantic teachers. 
Jiva employs terminology, concepts, and themes from Sankara, Ramanuja, 
and Madhva, the founders of the three largest schools of Vedanta. He 
avoids reinventing the wheel, for when he sees that a particular argument 
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Figure 1 Caitanya and his close associate Nityananda. A relief carving located at the 
Radha-Damodara temple in Jaipur, Rajasthan. 


Source: Photograph by Shyamal Krishna 


has already been well made elsewhere, he simply directs the reader 
accordingly. In this way, he brings a range of diverse thinkers into 
dialogue, even on issues of traditional disagreement. 

Vedanta to prema: For followers of Caitanya, the goal of all philosophy 
and practice is to cultivate unmotivated, spontaneous love for Krsna 
(prema). The traditional Hindu aims of religion, wealth, pleasure, and 
even liberation are rejected in favor of a fifth and final goal, namely, 
pure love. Any endeavor that does not ultimately lead to this end is 
considered useless. Thus, the traditional purpose of Vedantic study is 
transformed, for now its main function is not to provide liberation from 
the cycle of rebirth. Instead, through the study of Vedanta one gains an 
acceptable, scriptural foundation for the experience of pure love. 
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° Confluence of traditions: Siva Gosvāmī was situated on the cusp between 
a solid and time-tested heritage of Sanskrit Vedantic exegesis and a 
fresh yet powerful tide of devotion to Krsna, much of which was being 
expressed in vernacular languages. His writing crosses what we today 
would call “disciplinary boundaries,” for he brought into dialogue 
four powerful streams of classical Hinduism: (1) the various systems of 
Vedanta; (2) the ecstatic bhakti movements; (3) the Purāņic commentarial 
tradition; and (4) the aesthetic theory of Sanskrit poetics. With training 
in, and commitments to, all of these traditions, Jīva Gosvāmī was able 
to combine them together with considerable skill and ingenuity, and yet 
still produce a distinctly Caitanya Vaisnava system of theology. 


Caitanya Vaisņavism 


While all Vaisnavas agree that the Supreme Lord is Visnu—in any one of 
his many forms—Caitanya Vaisnavas place their devotion particularly in 
Sri Krsna. For them, God’s preeminence does not lie in his majesty, opulence, 
or power, nor do these awesome attributes provide enough reason to love 
him. The Supreme Deity is above all the lord of sweetness—a blue-hued 
cowherd boy who charms his friends and family with his beauty, sweet words, 
and the sound of his flute. This boy Krsna is the basis of the impersonal 
Brahman described by the Upanisads, the Supreme Self of the Yoga-sūtras, 
the creator of the universe, and the origin of innumerable divinities. Yet he 
is concerned with only one task—to enjoy relationships of love with his 
devotees. Every individual has a unique and personal relationship with 
Krsna—as a servant, friend, parent, or lover. The exemplars of service 
in these relationships are the residents of Vrndavana, whose love for Krsna 
springs not from regard for his majesty, but from spontaneous attachment. 
The highest of these devotees is Srī Radha, Krsna’s beloved consort and per- 
sonal energy, who is inseparable from him (Figure 2). 

Krsna possesses infinite energies (Saktis), by which he creates and enjoys 
all that exists. Krsna and his energies are inconceivably one and different at 
the same time, a relationship known technically as acintya-bhedabheda. 
Krsna's energies are pervaded by him, coexistent with him, dependent upon 
him, and controlled by him. They are the source of all the variety and 
splendor found in both the phenomenal and spiritual worlds, and they are 
inseparably associated with the Lord. That is, there is no time or place 
where Krsna exists without his abode, devotees, or attendant paraphernalia. 
Moreover, the energies of God are dynamic and eventful; they make the 
spiritual world a realm of activity, relationships, and freshness. 

It is the aspiration of devotees to re-establish their personal relationship 
with Krsna and recover their natural service to him. This becomes possible 
by the careful execution of daily devotional practice according to rules laid 
down in scripture. Five types of practice are considered most important for 
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Figure 2 The images of Radha and Damodara (Krsna) worshiped by Jiva Gosvami. 
They reside today in Jaipur. 


Source: Photograph by Malay Goswami 


developing loving devotion (bhakti): (1) associating with devotees; (2) chant- 
ing Krsna’s name; (3) studying the Bhāgavata Purana; (4) living in Vrndāvana; 
and (5) worshiping the Deity in the temple.' The devotee who faithfully 
performs these activities gradually awakens his or her dormant love for 
Krsna and re-enters the divine realm of Krsna’s pastimes. 


Jiva Gosvāmī 


The Caitanya Vaisnava tradition (sampradāya), also known as Gaudīya 
Vaisņavism due to its Bengali origins, was founded in the early sixteenth 
century by Srī Krsņa Caitanya. Within a short period of forty-eight years, 


1 See Caitanya-caritāmrta 2.22.129 and Bhakti-rasāmrta-sindhu 1.2.225—244. 
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Sri Caitanya spread a wave of devotion to Krsna throughout India, particu- 
larly in the regions of Bengal, Orissa, and Vrndavana. Although he left little 
by way of written work, the movement he inspired produced an astonishing 
array of poetical, philosophical, and ritual literature dedicated to Krsna. 
Much of the school’s early literature was composed by the six Gosvamis of 
Vrndavana, who were given a mandate by Caitanya himself to systematize 
and expound his teachings.” They did this exclusively in Sanskrit, despite the 
increasing use of the vernaculars during their time. 

Of the six Gosvamis of Vrndavana, the youngest and most prolific was 
Jiva Gosvami (Figure 3). To the community of Vaisņavas who consider 
themselves followers of Caitanya, Jīva Gosvāmī epitomizes—from his own 
time to the present day—the highest ideal of devotional erudition used in 
the service of Krsņa. Indeed, teachers and scholars of Caitanya Vaisņavism 
have used superlatives freely in describing his accomplishments. A.C. 
Bhaktivedanta Swami Prabhupada calls Jīva Gosvami “the greatest scholar 
of Srimad Bhāgavatam” (Bhdgavata, vol. 2, 2.9.32); S.K. De, “the highest 
court of appeal in doctrinal matters so long as he lived” (1980: 150); Melville 
Kennedy, “the greatest theologian of the Brindaban group” (1993: 137); 
Stuart Elkman, “an unusually versatile and prolific writer” (1986: 23); and 
Janardan Chakravarti, “one of the greatest of philosophers that India ever 
produced” (1975: 59). 

Jīva Gosvamr's reputation derives largely from his versatile and vigorous 
pen. Krsnadasa Kavirāja estimates the size of his writings as 400,000 verses.* 
A list by Jiva’s student, Krsnadasa Adhikārī, lists over twenty-five works, 
which can be classified into four types: treatises on theology and philosophy, 
commentaries on other works, manuals on grammar and poetics, and literary 
compositions (Brzezinski, 1990: 29). The best-known works in each category 
are the Bhāgavata-sandarbha, the Durgama-sangamant commentary on Rupa 


2 The six Gosvāmīs are Ripa, Sanātana, Raghunāthadāsa, Raghunātha Bhatta, Gopala Bhatta 
and Jiva. Ripa and Sanātana were the seniormost; once they had settled in Vrndāvana, the 
others were sent at different times to join them. 


bhāgavata-sandarbha-nāma kaila grantha-sára 
bhāgavata-siddhāntera tāhān pāiye pāra 
gopāla-campū nāma grantha sāra kaila 
vraja-prema-līlā-rasa-sāra dekhāila 

sat sandarbhe krsna-prematattva prakāšila 
cāri-laksa grantha tenho vistāra karila 


He wrote the Bhāgavata-sandarbha, the essence of scriptures. There, we find the 
limit of the conclusions of the Bhāgavata. He (also) wrote the Gopālacampū, the 
essence of scriptures. There, he showed the essence of the rasa found in the loving 
pastimes of Vraja. In the Sat-sandarbha, he revealed the truth of love for Krsna. 
Thus, he composed a vast literature of 400,000 verses. 

(Caitanya-caritamrta 3.4.229-231) 
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Figure 3 Jīva Gosvāmī. 


Gosvami's Bhakti-rasamrta-sindhu, the Hari-nāmāmrta-vyākaraņa, and the 
Gopālacampū, respectively. Depending on the nature of the work, Jiva draws 
on a range of Upanisadic, Purāņic, commentarial, or technical literature in 
his writing. Naturally, his immediate sources are the older Gosvamis of 
Vrndavana, especially his uncles Rüpa and Sanatana (Figure 4), to whom 
he offers obeisance at the beginning of most of his works. 

Jīva Gosvamr's importance for the early Caitanya movement, however, 
was not simply a result of his literary output or theological genius. Almost 
from the time he arrived in Vrndavana to assist his uncles, Jiva was involved 
in securing the future of the fledgling movement, in terms of both its physical 
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Figure 4 The Six Gosvamis of Vrndavana. Ripa and Sanatana Gosvami are in the 
center. 


and theological assets. His name is recorded in several legal documents relat- 
ing to land for the Gosvamis’ temples. The most significant of these is an 
edict dated 1568, wherein the Mughal Emperor Akbar gives official recogni- 
tion to the custodians of the Madana-mohana and Govindadeva temples at 
the behest of the Rajput king, Todarmal, who in turn made his request on 
behalf of Jiva Gosvāmī (Brzezinski 1990: 21). It seems that Ripa Gosvāmī 
had already passed away by this time, leaving legal responsibility for the 
temples in the hands of Jiva. 

Jiva was also conscious of his responsibility for maintaining the theo- 
logical unity and vitality of Caitanya's movement. In Vaisnavism in Bengal, 
Ramakanta Chakrabarty notes that differences of opinion arose within the 
Bengali Vaisnava community after Caitanya’s departure due to the lack of 
any “comprehensive theological and ritualistic structure” (1985: 207). Jiva 
worked to provide this structure, not only by writing theological texts such 
as the Bhagavata-sandarbha, but also by training the second generation of 
Caitanya Vaisņavas, most notably Srinivasa, Narottama, and Syamananda. 
Through them, he disseminated the Gosvamr literature to Bengal and Orissa, 
and created strategies to bring the various branches of Caitanya’s followers 
together. Brzezinski writes: 
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Jiva Gosvāmī . . . evidently had a strong hold on both the emerging 
and established leaders of the post-Caitanya Vaisnava movement in 
Bengal, as is evident through numerous visits made by not only the 
above-mentioned trio and their disciples, but by other important 
figures. Most prominent amongst these was, no doubt, the wife of 
Nityānanda, Jāhnavā Devi, who went to Vrndavana with a large 
group of disciples at least twice. On both occasions, although treated 
with great deference by Jiva, she received instructions from him. 
(1990: 24) 


Conscious of his responsibilities till the very end, Jiva left a will detailing 
how the Gosvāmī temples, libraries, and other assets should be managed and 
perpetuated in his absence. The manuscript, signed by many noteworthy 
Caitanya Vaisnavas of the time, is the earliest extant document of its kind 
in India.* 

Other than Krsņadāsa Kaviraja, the author of Caitanya-caritamrta, none 
of Caitanya's biographers mention Jīva, for he had no direct role to play in 
Caitanya's life.? Nevertheless, information can be gleaned from later Bengali 
works and inferred from what we know of Jiva’s uncles, Riipa and Sanatana, 
who were close associates of Caitanya. Jiva’s father, Vallabha Mallik, was the 
youngest of the three brothers and, like Ripa and Sanātana, was employed 
in the service of the Bengal government.’ He met Caitanya for the first time 
along with his brothers in Ramakeli (Bengal), where he received the name 
Anupama. He was present in Prayāga in the year 1516, when Caitanya 
instructed Ripa in the theology of bhakti. Upon returning to Bengal, how- 
ever, Anupama passed away unexpectedly. The latest possible year for Jiva’s 
birth, therefore, is 1517. 

As a boy, Jiva decided to follow in the footsteps of his uncles and lead a 
life of renunciation in Vrndāvana. At the age of 24 (some sources say 12), 
he left home, journeying first to Navadvipa where he met Nityananda and 


* See Tarapada Mukherjee and J.C. Wright, “An Early Testamentary Document in Sanskrit” 
(1979). 

Krsnadasa Kavirāja respects Jīva Gosvami as one of his teachers (siksa-guru). He relates 
the story of Jiva’s meeting with Nityānanda, a close companion of Caitanya, and highlights 
the Bhdgayata-sandarbha as a work of exceptional scholarship. See Caitanya-caritāmrta 
3.4.228—235. Since Krsnadasa drew much of the Caitanya-caritamrta's philosophical content 
from the Vrndāvana Gosvamis, his work will be a good source for further discussion of themes 
explored in this book. 

Jan Brzezinski has thoroughly researched and documented Jīva Gosvàmr's life in his doctoral 
thesis on the Gopālacampū (1990: 14-57), using original Bengali and Sanskrit sources, 
and taking into account differences of opinion among scholars of the tradition. Most of the 
information presented here is drawn from the first chapter of the thesis, and the reader is 
encouraged to consult this work for further details and bibliographic information. 

7 Siva records his family lineage at the end of the Laghu-vaisnava-tosant. 
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received his blessings, along with a tour of Caitanya’s childhood home. He 
then traveled to Kasi, where he studied Sanskrit grammar and philosophy. 
The exact duration or content of his studies are not known, although the 
Bhakti-ratnākara of Narahari Cakravartī mentions one Madhusūdana 
Vācaspati as his teacher. In any case, Jiva was present in Vrndavana by 
1541, the year Bhakti-rasamrta-sindhu was completed, since he helped Ripa 
edit the book. He was loved by the other Gosvamis as a trusted student and 
colleague, and at least three of them (Sanātana, Ripa, and Raghunāthadāsa) 
left their assets to him. Jiva passed away in Vrndavana after 1608, the year 
in which he wrote his will. 


The Bhagavata-sandarbha 


Jiva Gosvāmī's Catuļisūtrī Tīkā is found at the end of his Paramātma- 
sandarbha (section 105), which is itself part of a much larger work called 
Bhāgavata-sandarbha or Sat-sandarbha. The word “sandarbha” literally means 
“weaving” or “arranging”; the Bhagavata-sandarbha is thematic arrangement 
of the Bhāgavata Purana, woven with the intention of systematically and 
comprehensively expounding Caitanya Vaisnava doctrine and practice. The 
text is complete in six volumes, called Tattva-, Bhagavat-, Paramatma-, 
Krsna-, Bhakti- and Prīti-sandarbhas.” The first three are especially rich 
in philosophical content, and the third engages directly with the standard 
issues of relevance to Vedanta. A brief overview of all six Sandarbhas is 
provided in the Appendix. 

The Bhdgavata-sandarbha was probably one of Jiva's early works. He 
refers to or quotes from it in a number of his other writings, including the 
Rādhā-krsnārcanā-dīpikā, Krama-sandarbha, his Dig-darsint commentary 
on the Brahma-samhita, the Durgama-sangamini commentary on the Bhakti- 
rasamrta-sindhu, and the Gopālacampū. Brzezinski estimates the Bhagavata- 
sandarbha’s composition to have been between 1555 and 1561 (1990: 20). 
The former year is the date of his first work, Mādhava-mahotsava, and the 
latter is the year in which Devakinandana Dasa wrote the Vaisņava-vandanā, 
wherein he praises Jiva Gosvami as a great scholar and devotee. Since Jiva's 
reputation was clearly established by this time, it is likely that he had already 
written his main philosophical work, the Bhāgavata-sandarbha. 


$ There is a difference of opinion as to the identity of this Madhusūdana Vacaspati. While S.K. 
De claims that he was none other than the famous Advaitin Madhusüdana Sarasvati (1986: 
111), Nareshcandra Jana argues more convincingly that Sarasvati woud have been too young 
then to become Jiva’s teacher (1970: 151). 

? It is important to clearly distinguish the terms *Bhāgavata-sandarbha” and “Bhagavat- 
sandarbha." The former is the title of the entire work consisting of six treatises, while the latter 
is the title of only the second treatise. 
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Editorial notes 


A few remarks about the editorial conventions followed in this book are in 
order. When referring to passages from the Sandarbhas, I provide the sec- 
tion number as given in Šyāmdās's edition of the text (which uses the same 
numbering system as Purīdās's edition), except for the Tattva-sandarbha, for 
which I use Elkman’s section numbering system. For references from the 
Caitanya-caritamrta, I follow the numbering used in A.C. Bhaktivedānta 
Swami Prabhupāda's edition." For other primary sources, I provide the 
name of the edition used, unless the numbering system is standard enough 
to prevent confusion. 

There is no internal paragraph or other division system in the Catuļisūtrī 
Tika, since the entire text comprises one section (anuccheda) of the 
Paramātma-sandarbha. Thus, when quoting from my own translation of the 
Tika (found in Part II of this book), I do not give a location for the passage. 
The passage should not be difficult to locate, however, since the commentary 
on any given sitra is not very long. 

All translations from Bengali, Hindi, and Sanskrit sources are my own, 
unless otherwise credited, either in a footnote or parenthetical citation. 


' All of Bhaktivedānta Swami’s works, including the complete text of the Caitanya-caritamrta 
and the Bhagavata Purāņa, are available as a single database, The Complete Teachings that 
can be searched using the Folio program. This program was immensely useful to me for 
looking up passages and performing broad searches on a particular topic. 
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BHAKTI AND VEDANTA: 
DO THEY MIX? 


Challenges and possibilities for Vedantic discourse 


In the Caitanya-caritāmrta, Krsnadasa Kaviraja tells us that wherever Sri 
Caitanya would travel, he would “inundate” the place with ecstatic love for 
Krsna. The residents would sing the name of Krsna and dance with aban- 
don, disregarding norms of social behavior. This transformation would take 
place simply upon seeing Caitanya, whose person was overflowing with the 
sentiments of bhakti, sweeping passers-by into its wave.' Yet, mysteriously, 
the city of Kasi (present-day Benares) escaped the infectious effects of 
Caitanya’s personality. During his first visit to Kasi, Caitanya himself noted 
his lack of success: 
I have come to the city of Kasi to sell my emotional goods, but 
there are no customers. With no sales, I will take my goods and go 
home. But I came here carrying a heavy load. How will I take it 
back? So if I get even a little of its actual value, I will sell it here? 


The reason given for this resistance is that Kasi was overrun with 
Mayavadis—followers of Sankara's doctrine of nondualism (Advaita). Such 


! See Caitanya-caritāmrta 2.7.96-120 and 2.9.7-12. For example, 


daršane “vaisnava” haila, bale *krsna" "hari" 

premāveše nice loka ūrdhva bahu kari 
(2.7.116) 

ei-mata paramparāya deša “vaisnava™ haila 


krsņa-nāmāmrta-vanyāya deša bhāsāila 
(2.7.118) 


bhāvakāli vecite ami āilāna kāšī-pure 
grāhaka nahi, nā vikāya, lana yāba ghare 
bhārī bojhā lafià ailàna, kemane lana yāba 
alpa-svalpa-mülya paile, ethài veciba 
(2.17.144-145) 
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persons, due to being offenders to Krsna, are unable to chant his name.” 
Thus, the next day, Caitanya left Kasi, in apparent defeat, heading towards 
Vrndayana. On his return, however, his followers in Kasi beg him to meet 
with the Advaitin renunciates (sannyāsīs). The devotees are pained to hear 
the sannyasts’ criticisms of Caitanya, and can tolerate them no longer. 
Caitanya agrees, and engages in a Vedāntic debate with the Advaitins, 
explaining the Brahma-sütra in accordance with Vaisnava theology. Owing 
to Caitanya’s personal beauty, humility, and philosophical acumen, the san- 
nyāsīs, headed by Prakāšānanda Sarasvatī, are convinced of his interpretation, 
and convert to Vaisnavism. 

Now, Prakāšānanda's main criticism of Caitanya had been that he did 
not engage in the study of Vedanta, as all sannyasts must. Instead, Caitanya 
spent his time singing and dancing with other Krsna devotees.* “Caitanya 
is an illiterate sannyast who doesn’t know his own duty,” Prakasananda 
concluded, “Thus he has become a sentimentalist (b/iavuka), wandering in 
the company of other sentimentalists.”* Prakāšānanda had even heard of the 
conversion of Vasudeva Sarvabhauma, and decided that the great scholar must 
have gone mad. Why else would a respectable person adopt such behavior? 

This narrative not only highlights the importance of Vedantic competence 
in brahmanical circles, but also reveals the school's awareness that some 
such competence was necessary, if only for a favorable public image.* 
Krsnadasa Kavirāja makes it clear that what Prakasananda is looking for, and 
the followers of Caitanya are unable to provide, is a convincing exposition 


prabhu kahe,—māyāvādī krsne aparādhī... 
ataeva tāra mukhe nā àise krsna-nama 
(2.17.129—130) 


caitanya-nāma tanra, bhāvuka-gaņa lana 
deše deše grāme grāme bule nācāňā 


mūrkha sannyāsī nija-dharma nāhi jāne 
bhāvuka ha-iyā phere bhāvukera sane 
(1.7.42) 


° Krsņadāsa tells this story twice in the Caitanya-caritāmrta: first in chapter 7 of the Adilila, 
and second in Chapters 20 and 25 of Madhya-līlā (the intervening chapters being his visit to 
Vraja and his meetings with Rūpa and Sanātana). The first rendition focuses on the discus- 
Sion between Caitanya and the sannyāsīs, while the second describes more of the Mayavadis’ 
criticisms and devotees’ distress. In other words, in the first instance, the story is placed in its 
appropriate theological context in the Caitanya-caritāmrta (in the Ādilīlā, alongside discussion 
of the Parica-tattva), whereas in the second instance, the story is placed in its chronological 
context (at the end of Caitanya's tour of the subcontinent). 

Although the story of the Kast sannydsts’ conversion is absent from Vrndavana Disa 
Thākura's Caitanya-bhāgavata, there is reference to, and criticism of, Prakāšānanda and his 
Advaitic views. See 2.3.37-41 and 2.20.32-46. 
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of Vedanta, or at least evidence that they participate in Vedāntic study at 
all. When asked why he does not study Vedanta in the company of other 
sannyasts, Caitanya responds with a very personal account of the virtues 
and effects of singing Krsna’s names, after hearing which the sannyāsīs 
themselves experience a change of heart.’ But change of heart does not 
entail change of mind, and Prakāšānanda returns to his original complaint, 
“Fine, perform bhakti to Krsna. We are all satisfied with it. But why don’t 
you study Vedanta? What is wrong with that?”* It is only when Caitanya 
speaks directly on the Brahma-sūtra, taking Sankara’s commentary to task, 
and presenting his own alternative, that the sannydsis are convinced.” 

In both attempts at convincing the Advaitin sannyāsīs, Caitanya ultim- 
ately led them to a description of the glories of love for Krsna (prema) and 
its effects, but in the second instance the method used was more successful. 
This highlights two primary facets of the Gaudīya approach to Vedānta— 
first, an acknowledgement that engagement in Vedanta is necessary to gain 
a generally acceptable, scriptural foundation for the emotions of bhakti, 
and second, the insistence that any degree of engagement must lead to the 
ultimate goal of prema, or else it is pointless. 

The first facet is not as obvious as it may initially seem. Although a 
commentary on the Brahma-siitra has been the definitive philosophical state- 
ment of any theistic school since the time of Sankara, some younger Vaisnava 
sampradayas have done away with the need for philosophical speculation 
altogether, and most eschew it to varying degrees. A good case in point is 
the Radhavallabha sampradāya of Sri Hita Harivarša, which was contigu- 
ous with the Caitanya sampradāya both in time (sixteenth century) and 
location (Vrndavana). Followers of Hita Harvamsa distinguish themselves 
from other Vaisnava sampradayas by pointing out that they do not sub- 
scribe to “any general or particular philosophical standpoint (darsanika 
matavāda),” nor are they “dependent in every way on ancient bhakti texts 
[such as the Bhagavata Purana|" (Lalitacarana Gosvāmī 57). Although 
prema is the essence of all the Vedas, Hita Harivamsa 


declared it to be beyond all schools of Vedanta and said that the help 
of any Vedantic school was unnecessary for its establishment. Even 


1 For Caitanya’s initial response, see Caitanya-caritāmrta 1.7.71-102. 
Š krsne bhakti kara—ihāya sabāra santosa 
vedanta na Suna kene, tara kiba dosa 


(1.7.101) 


? Caitanya-caritāmrta 1.106—146. t E de 
' All quotations from Gosvāmī's work are in translation from the original Hindi. 
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prior to this, in matters of bhakti, the predominance of the schools 
of Vedanta, beginning with Ramanuja, had lost its significance. 
(ibid.: 54—55) 


The poetry (vāņī) of Hita Harivarhga is considered the highest means of 
valid knowledge (pramana). Because the poetry is based on unobstructed, 
pure experience, it is self-validating, just like the words of the Vedas, and 
requires no validation from other books (ibid.: SINI 

In his classic work, Šrī Hita Harivamsa Gosvāmī: Siddhanta Aur Sahitya, 
Lalitācaraņa Gosvāmī relates how the devotional poet Harirama Vyasa 
became a follower of Hita Harivam$a. Having heard one verse by Sri Hita, 
Vyasa was drawn to Vrndāvana to meet him. Vyasa had wanted to discuss 
scriptural texts with the saint in order to allay his doubts, and for this 
purpose he brought many books with him. But with one verse, Hita 
Harivarnša untied the knots of Harirama Vyāsa's heart." In that verse, he 
said that the mind does not become one-pointed by entangling it in many 
scriptures, and without one-pointedness, there is no happiness. Prema for 
Syamasundara [Krsna] is the only means of being saved from the clutches of 
time, and prema can be obtained only by the mercy of his devotees. After 
hearing this verse, Vyasa threw his books in the Yamuna River and worshiped 
the devotees for his entire life. From this account, Gosvami surmises that 
“by discussion, a philosophical viewpoint can be established, but not the 
conclusion of prema. For this one needs only prema-filled mind, activities, 
and poetry” (ibid.: 56). 

It is interesting to note the parallels and differences in this story with 
the account of Sārvabhauma Bhattacārya's conversion in the Caitanya- 
candrodaya-nātaka of Kavikarnapura.? Sārvabhauma was a resident of 
Jagannatha Puri, and famous for his knowledge of Vedanta and logic, upon 
which he had written several books (Dimock 1966: 16). As in the story of 
Prakāšānanda, it is the followers of Caitanya who request him to change 
the scholar’s mind and convert Sarvabhauma to Vaisnavism," for they are 
unable to do so themselves. Sārvabhauma is skeptical of Caitanya’s divinity 
and unconvinced by the devotees’ arguments. He is more concerned with 
the fact that Caitanya belongs to the lower, Bharati order of sannyāsīs. 


" See also Snell, The Eighty-four Hymns of Hita Harivamša, (1991: 2-3). 

? There is a word-play with grantha (“book,” literally, “that which is bound”), and granthī 
(knot). “Iske liye ve apne sath anek granth bhi Jaye the kintu šrīhit harivarnš ne ek pad ke 
dvārā unkī hrday-granthiyom ko khol diya.” 

7 Kavikarņapūra was the son of Šivānanda Sena, a close associate of Caitanya from Bengal. 
In many of his narratives, Krsnadasa follows Karnapüra closely, and quotes often from his 
Sanskrit drama, Caitanya-candrodaya. 

14 Caitanya-candrodaya, Act 6, paragraphs 49-50. 
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Sarvabhauma volunteers to teach him Vedanta and reinitiate him into a 
higher order.” One morning, however, Caitanya comes to Sarvabhauma’s 
room, wakes him up, and gives him some food offered to Jagannatha to 
eat. This sacred food from the hand of Caitanya cause an immediate 
transformation in heart, and Sarvabhauma displays all the bodily changes 
(sattvika-vikaras) symptomatic of prema." 

But Karņapūra's account does not end here. When Caitanya’s followers 
gather outside the room, Sārvabhauma announces that he is fully convinced 
that Caitanya is the Supreme Visnu himself. Caitanya is at first embarrassed 
by this, but then turns aside and says (to the audience) “Aha! Now I will test 
his heart.” He then asks Sarvabhauma, “Sir, what scripture can you cite to 
support these words?"" In reply, Sarvabhauma launches into a lengthy 
soliloquy, arguing with great force for the salient points of Caitanyite 
theology. His style and content are characteristically Vedāntic, including 
an etymology of *Brahman"5 and several standard quotations from the 
Upanisads.'” Sārvabhauma concludes with the statement, “Therefore, the 
import of the Vedas is that Krsna possesses a blissful form.””° 

As with the story of Prakāšānanda, we see here the same dual approach 
to the study of Vedanta in Caitanya Vaisnavism: recognition of its necessity 
as a foundation for bhakti, and the conviction that any such study should 
lead to prema. Unlike the Radhavallabha tradition, the discovery of prema 


5 Ibid., 6.37-8. 
* Ibid., 6.59—60. 


(sva-gatam) aho idānīm asyāšayah pariksaniyah. (prakāšam) hamho mahāšaya 
nirucyatàm kasmāt šāstrārthah 
(ibid., 6.66) 


yasmin brhattvād atha brmhanatvan- 

mukhyārthavatve savisesatàyam 

ye nirviSesatvam udīrayanti 

tenaiva tat sādhayiturh samarthah 
(ibid.: 6.67) 


V Krsņadāsa Kavirāja, in the Caitanya-caritamria, develops the philosophical defense even 
further, and puts the argumentation in the form of a debate between Caitanya and 
Sārvabhauma, just as with Prakāšānanda. It is at the end of this discussion that Sārvabhauma 
becomes convinced of Caitanya’s divinity, and sings the name of Krsna, displaying the ecstatic 
symptoms of prema. In Krsņadāsa's account, the debate takes place the day before Caitanya 
brings Sārvabhauma the prasāda, after eating which Sārvabhauma again experiences ecstatic 
transformations. The two accounts are reconcilable, since in the Caitanya-candrodaya, Caitanya 
affirms that he will take up Sarvabhauma’s offer to study Vedanta (as in the Caitanya- 
caritamrta). Sārvabhauma's soliloquy at the end is presumably a result of that discussion. 
Indeed, Karņapūra's account in his other major work on Caitanya, the Caitanya-caritāmrta- 
mahakavya, agrees fully with Krsņadāsa's description. 

2 ato mūrtānanda eva krsna iti Sastrarthah (Caitanya-candrodaya 6.72). 
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does not lead to the categorical rejection of academic pursuits,*' but only 
a reassessment of them in the light of the devotee's newfound faith. The 
conclusions of Vedānta become subservient to the experience of bhakti. 

The Rādhāvallabha sampradāya is an example of a bhakti tradition which 
has gone all the way in its exclusive embrace of the path of love (rāga- 
mārga). While the Caitanya tradition does not go as far in its rejection 
of scripture-based practice and study, still it is by no means free of the 
tendency for such distancing. A general antipathy towards extensive in- 
volvement in the pursuit of knowledge is a common feature of the bhakti 
traditions of the period, and the Caitanya sampradaya is no exception. This 
aversion operates at the most fundamental level and, indeed, is enshrined in 
the very definition of bhakti. In the Bhakti-rasāmrta-sindhu, Rupa Gosvāmī 
defines highest devotion (uttama bhakti) as follows: “The highest devotion is 
constant and devoted service to Krsna performed in a favorable way. It is 
free of all other desires and unobscured by knowledge [jriana] or fruitive 
activity [karma].” This definition functions as the “root verse” from which 
the various aspects of bhakti are drawn. 

In order to appreciate the significance of this statement, it is useful to 
compare it with other definitions of bhakti with which Ripa Gosvāmī was 
no doubt familiar. In his Srībhāsya, Rāmānuja defines bhakti in terms of 
knowledge (vedana) and worship (upasana): 


It has thereby been explained that the vedana (or knowledge) which 
is enjoined in all the Upanishads, as the means of attaining final 
release, is (the same as) upāsanā (or worship)... That very same 
vedana (or knowledge), which is of the form of upāsanā (or wor- 
ship), has the character of firm memory... . Firm memory of this 
same character is denoted by the word bhakti (devotion). 
(Rangacharya 1988: 15—17) 


Although for Rāmānuja, the terms vedana (knowledge), dhyāna (meditation), 
upāsanā (worship), dhruvasmrti (firm memory), and bhakti all have the same 


?! Ripa Gosvāmī says in the Bhakti-rasamrta-sindhu (1.2.101): 
Sruti-smrti-puranadi-paficaratra-vidhim vinā 
aikāntikī harer bhaktir utpātāyaiva kalpate 


Exclusive bhakti to Hari that is (performed) without the injunctions of sruti, smrti, 
purāņa, and pañcaratra produces only a public disturbance. 


anyābhilāsitā-šūnyam jītāna-karmādy-anāvrtam 
ānukūlyena krsņānu-šīlanam bhaktir uttamā 
(1.1.11) 
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referent,” it is nevertheless true that bhakti is at least linguistically subse- 
quent to the others.” Vedanta Dešika makes this more explicit when he defines 
bhakti as a specification of general terms such as jūāna (knowledge) and 
dhyana (meditation). In actual practice, bhakti is the culmination of a process 
that begins with vedana and progresses through the stages of meditation, 
firm memory, and vision of the Lord (Srinivasachari 1978: 284—285).^ 

The Mādhva tradition sharpens the dialectic by honing in directly on the 
relationship between knowledge and devotion, preferring the term jñana to 
other Upanisadic alternatives. Madhva treats jñana and bhakti as different but 
closely interconnected entities, and he unhesitatingly emphasizes the neces- 
sity of one for the other. Jñana is both a constituent of? and prerequisite for 
bhakti, which is defined as “eternal, transcendent love that is preceded by 
jūāna” (Sharma 1962: 296). 

This emphasis on jfidna as a vital component of bhakti prompts B.N.K. 
Sharma to contrast Madhva's bhakti with the more “sensuous and passionate” 
bhakti found in 


certain forms of North Indian Vaisnavism, like those of Jayadeva, 
Caitanya and Vallabha ... wherein the love of God is placed on 
terms of the tender quality softening down to the rapturous 
emotion of conjugal love and wherein we come across most of those 
pathological symptoms of amorous longings which have been 
systematically reviewed and vividly described in the works of Ben- 
gal Vaisnavism. But Madhva's conception of Bhakti avoids these 
emotional excesses and identifications and remains at its exalted 
intellectual and spiritual level of firm philosophic devotion to the 
Supreme Lord of the Universe. 

(ibid.: 290) 


While from a Madhva perspective the bhakti of Caitanya may be prone to 
“emotional excesses,” it is precisely the (perceived) lack of emotional content 


23 For a discussion of bhakti as upāsanā in post-Ramanuja Srivaisnavism, see Clooney’s article, 
“For Bhakti is Synonymous with Upāsanā.” 

^ The basic problem is that the Upanisads do not speak directly about bhakti, and so bhakti 
must be understood in terms of knowledge and worship. so that it can be established as a 
direct means to moksa (Chari 281). 


5 vedanam dhyāna-višrāntam dhyānam Srantarh dhruvā-smrtau; sa ca drstit- 
vamabhyeti drstih bhaktitvam icchati. 


26 jūānasya bhakti-bhagavatvat bhaktir jūānam itiryate (Anuyyakhya). This and the following 
quotations of Madhva are taken from B.N.K. Sharma, The Philosophy of Madhvācārya 


(1962: 294—296). sats, s A 
27 jñana-pürvah parah sneho nityo bhaktir itīryate (Mahābhārata-tātparya-nirņaya). 
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that makes the Madhva school an object of criticism by Caitanya. Perhaps 
it is Madhva's jaana-oriented bhakti that prompted Caitanya to be less than 
generous in his meeting with the Madhva renunciates in Udupi. He said: 


There are two persons who are devoid of bhakti, namely, those 
engaged in fruitive activity (karnīs) and those pursuing knowledge 
(jñants). In your sampradāya 1 can see signs of both of them. In all, 
I see one good quality in your sampradaya: you accept the Lord’s 
form as real, and you are convinced that he is the Supreme Lord. 


Whether or not the criticism holds water is of secondary importance for our 
purposes. The primary concern here is the attitude towards jūāna and its 
relationship to bhakti in the Caitanya tradition. The problem is partly termino- 
logical, for a word like jñana acquires associations and meanings that are 
then applied to every occurrence of the word. The scope of a concept is 
often defined by what it is not, and in Caitanya literature, pure bhakti is set 
in clear contrast to the pursuit of knowledge and theoretical speculation. 
The word “jñāna” is often the term of choice to refer to such activity, and so 
it naturally becomes the repository of the distaste associated with it. 

But what exactly is jñana? And why is it so problematic for the cultivation 
of devotion? Let us turn again to the Bhakti-rasamrta-sindhu, where we 
found the basic definition of bhakti. In the following chapter, Ripa Gosvami 
writes, “Knowledge and renunciation are initially a little useful for entering 
the path of devotion, but they are not accepted as practices of devotion.”” 
Why? “The saints believe that knowledge and renunciation generally cause a 
hardening of the heart, whereas devotion is tender by nature.” In his com- 
mentary, Jiva explains that knowledge here refers to knowledge of Brahman. 
This comes in three varieties: knowledge of the self, knowledge of the 
Supreme, and knowledge of the individual soul’s oneness with the Supreme. 
The last variety clearly refers to the nondual knowledge taught by the 
Advaitins and it must be rejected by devotional aspirants, for it destroys 
the possibility of a loving relationship between the Lord and his devotee. 
The other two types are useful for bhakti in the beginning, but even they must 


prabhu kahe,—karmr, jitānī —dui bhakti-hina 

tomāra sampradāye dekhi sei dui cihna 

sabe, eka guna dekhi tomāra sampradāye 

satya-vigraha kari’ i$vare karaha niscaye 
(Caitanya-caritamrta 2.9.276-277) 


jñana-vairagyayor bhakti-pravešāyopayogitā 
īšat prathamam eveti nangatvam ucitarh tayoh 
yad ubhe citta-kāthinyahetū prāyah satàm mate 
sukumāra-svabhāveyarh bhaktis tad dhetur irità 
(1.2.248—249) 
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be indulged in with moderation, for too much thought given to refuting 
different kinds of viewpoints can harden the heart. A hard heart hampers 
the tasting of rasa—the sweet, intensified experience of devotion to Krsna. 

The final problem with the pursuit of jadna is that its ultimate goal is 
usually liberation, or moksa. The aspiration for freedom from the world of 
suffering is essentially a selfish desire—and any kind of selfishness is detri- 
mental to the path of devotion. We may recall that pure bhakti was defined 
as “free from the desire for anything other than Krsna.” Vaisnava literature 
abounds with the voices of devotees who tell the Lord, “I do not mind 
repeated birth in this temporal world, as long as I always have the opportun- 
ity to live a life of loving service to you.” In his famous conversation with 
Rāmānanda Raya in South India, Caitanya asks Rāmānanda, “What is the 
destination of one who desires liberation?” Ramananda's reply is emphatic: 


The crows, who know nothing of rasa, suck the (bitter) nimba fruit 
of jñana. But the cuckoos, who know rasa, eat the mango-buds of 
prema. The unfortunate jñänīs taste dry jñana. But those who are 
fortunate drink the nectar of prema for Krsna.*' 


Thus, we find jñana to be problematic in three ways: in content (it advocates 
nondualism), in application (extensive use causes hardness of heart), and in 
its goal (liberation). If we recall the conversion stories of both Prakasananda 
and Sarvabhauma, we see these three problems very clearly—both were 
Advaitins, both were unable to appreciate Caitanya’s joyful bhakti due to 
absorption in Vedāntic study, and both had misunderstood the true goal of 
their erudition. Any one of these shortcomings can hinder the rise of pure 
bhakti. 

This account says nothing, however, about “good” jūāna—knowledge 
that is free of the above characteristics and which does not produce results 
that are harmful to bhakti. Indeed, such knowledge is recommended, even 
required, for novices on the devotional path. Such knowledge informs aspir- 
ants of their eternal nature as servants of Krsna; it steadies their practice of 
devotion, and finally directs them to the ultimate goal of prema. It was this 
jfiána that Caitanya used in order to change the minds of Prakāšānanda and 
Sarvabhauma, and which the latter presented in his speech to the devotees. 
According to Ripa Gosvami, strong faith that is grounded in sound reasoning 


% See, for example, the fourth verse of Šrī Caitanya's Šiksāstaka (Caitanya-caritamrta 3.20.29) 
or the Mukunda-mālā-stotra of Kulašekhara Alvar, verses 4 and 5. 





arasa-jfia kaka cüse jñāna-nimba-phale 
rasa-jfia kokila khaya premāmra-mukule 
abhāgiyā jūānī āsvādaye $uska jūāna 
krsņa-premāmrta pana kare bhagyavan 
(Caitanya-caritamrta 2.8.258-259) 
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and a thorough knowledge of scripture is the primary characteristic of the 
first-class devotee. The second-class devotee is one who possesses firm faith, 
but lacks expertise in scripture and argument.” 

Indeed, if we return to the definition of pure bhakti given in the Bhakti- 
rasāmrta-sindhu, we find that there is in fact a place for knowledge within 
the realm of devotion. The relationship between bhakti and jñana is specified 
by the word “anavrta.” Devotion is not covered or obscured by knowledge; 
that is, knowledge should not stand above or in front of devotion. This does 
not, however, restrict jñana from serving as a foundation or preparation for 
bhakti. Jīva Gosvāmī brings this out clearly in his commentary, where he 
explains precisely what kind of knowledge is rejected in the verse: “‘Jñāna’ 
here refers to investigation into the undifferentiated Brahman and not invest- 
igation into the worshipable object, for such knowledge is most certainly 
required."? Once again, it is the knowledge of the Advaitins that poses an 
obstacle to devotion. The other two kinds of jridna described earlier are in 
fact necessary for the cultivation of bhakti. The practitioner must know 
both himself and the Lord—and the difference between them. This creates 
fertile ground for the growth of a loving relationship. 

An incident from the Caitanya-caritamrta highlights this plainly. One of 
Caitanya’s closest confidants in Purl was Svarüpa Damodara, who was 
entrusted with the task of screening all literary compositions before they 
reached the ears of Caitanya. A brahmana once arrived in Puri with a drama 
he had composed about the life of Caitanya. The local devotees appreciated 
the work, and wanted Caitanya to hear it as well, but Svarūpa Dāmodara 
would not listen to it: 


In the statements of any common poet, there is rasābhāsa.** There 
is no happiness in hearing statements which are contrary to the 
conclusions [of bhakti]...One who does not know grammar 
[vyakarana], one who does not know literary figures [alarikara], one 
who has no knowledge of dramaturgy [nātakālankāra],*” one who does 


* Bhakti-rasamrta-sindhu 1.2.17-18. 

3 jūānam atra nirbheda-brahmānusandhānam na tu bhajanīyatvānusandhānam api 
tasyāvašyūpeksanīyatvāt (Durgama-sangamani 1.1.11). 

Rasābhāsa is the semblance of rasa when it is actually not present. Rüpa Gosvāmī discusses 
this elaborately in Chapter 9 of the fourth division of Bhakti-rasamrta-sindhu. 

Even a cursory survey of early Caitanya Vaisnava literature reveals that study of such 
subjects was not only encouraged, but also nearly required for the devotional reader. Texts 
such as the Samanya-birudavali-laksana and Nātaka-candrikā of Ripa Gosvāmī, the Alarikāra- 
kaustubha of Kavikarņapūra, the Campū-laksaņa of Jīva Gosvāmī, and the Kāvya-kaustubha 
and Sāhitya-kaumudī of Baladeva Vidyābhūsaņa are all examples of works whose primary 
task is to delineate literary theory. If we add to this list works composed strictly according to 
the rules of such literary theory, we see that the experience of rasa has the potential to 
include within itself more scholarship than one may at first expect. 


u 


w 
a 
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not know how to describe the pastimes of Krsna, he is condemned. 
Even more difficult [to describe] are these activities of Caitanya.*° 


But the devotees continue to press Svarūpa, and he finally agrees to listen. 
Unfortunately, the poet does not get past the opening verse before he is 
strongly reprimanded by Svarūpa. The poet had described Caitanya as the 
soul of the body called Jagannatha (the Deity in the temple at Puri), and 
thus committed two serious blunders: he had equated Jagannatha with an 
inert material body and had implied that Caitanya assumes a material body 
like an ordinary living entity. Both views are unacceptable, for Caitanya 
Vaisnavas regard both Jagannatha and Caitanya as the fully independent 
Supreme Lord, untouched by matter. Quoting various scriptural passages, 
Svarūpa Damodara explains to the audience the difference between the 
living entities and the Supreme Lord, and the non-difference between the 
Lord and his body. The poet is ashamed of his mistake, and is advised by 
Svarüpa to study the Bhagavata Purāņa with a Vaisnava in order to under- 
stand the true conclusions of bhakti. “Then your scholarship will be success- 
ful.” The message of the story is clear. Jñana is a good thing, but only when 
it serves as a foundation for the practice of bhakti and leads to the desired 
goal—unmotivated love for Krsna. 


The Bhāgavata Purana as mediator 


We have seen the tensions surrounding Vedantic discourse in the Caitanya 
tradition, especially as evidenced by the writings of the generations immedi- 
ately preceding and contemporary with Jīva Gosvāmī. The primary challenge 
is to justify such a venture in the face of more “tasteful” alternatives—that 
is, narrations and expositions of Krsna’s rasa-filled pastimes. One resolution 
lies in transforming the proposed enterprise into a means to that very end, 
thus infusing an otherwise dry endeavor with the “juice” of rasa. 

As the first person in his tradition to enter the realm of Vedantic discourse, 
Jīva was no doubt aware of and deeply concerned with the issues surrounding 
his venture and the means of resolving them. A vivid example of this concern 
is found in Jiva's Sanskrit grammar, Hari-nāmāmrta-vyākaraņa. As the name 
suggests, the purpose of this work is to convey the nectar of Krsna’s names 


3S “yadva-tadva” kavira vākye haya "rasübhàsa" 
siddhūnta-viruddha šunite nā haya ullāsa. 
(3.5.102) 


*vyākaraņa” nahi jane, nā jāne *alankāra” 
*nàtakalankara'jnàna nahika yāhāra 
krsņa-līlā varņite nā jāne sei chāra 
visese durgama ei caitanya-vihāra 

(5.104—105) 
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to the student through the study of grammar. Jiva substitutes the usual 
technical terminology (sania) and code-letters (anubandhas) found in 
Paninian grammar with names of Krsna. The result is that the sūtras become 
strings of Krsņa's names, which often have a double, theological import as 
well." In the opening verses of the textbook, Jīva writes: 


Those who seek life in the desert of grammar are always faced with 
troubles and obstacles. Let them drink this nectar of the names of 
Hari (harināmāmrta) and dive into it a hundred times. Bowing down 
with bhakti to the sweet Šrī Hari, may the residents of Vraja drink 
this grammar and the rasa of the nectar of Hari's names.” 


Here Jiva presents in clear terms the justification for writing a work on 
grammar. What would otherwise be an unacceptably dry subject is trans- 
formed by the infusion of Krsna's name, and Jiva's book becomes a vehicle 
for tasting rasa through the medium of grammar. Before beginning the sec- 
tion on rules of euphonic combination (sandhi), Jiva prays, *With happiness 
I begin this work on the sandhi of letters. May it cause the sandhi (conjunc- 
tion) of my mind with the lotus feet of Krsna."? The verse is more than a 
play on the word “sandhi.” Jiva Gosvami is providing both the justification 
and impetus for writing (and studying) the rules of euphonic combination. 

One would expect something similar to be necessary for the study of 
Vedanta. Jiva Gosvami had no prior justification readily available to him, 
for there was no precedent in the tradition for a systematic Vedāntic exposi- 
tion. By standards of devotional aesthetics, Vedanta can become a very dry 
subject, as we saw both in the Radhavallabha and Caitanya Vaisnava nar- 
ratives. Jiva’s primary task, therefore, was to engage Vedanta in the service 
of rasa, so as to lead the student from the former to the latter. 


37 “For example, the following sūtra carries two meanings, one is grammatical, the other spiritual. 
Sarnsārasya hara$ citi means ‘The ending of a word is dropped before suffixes with [c].' or 
‘Our material existence (samsára) comes to an end (hara) when we cultivate spritual know- 


Kaviraja, Caitanya himself taught grammar in this way during his householder days in 
Navadvipa. (See Caitanya-bhāgavata 2.1.321—325 and Caitanya-caritamrta 1.13.28-29.) 


E vyākaraņe maruni-vrti jivana-lubdhah sadāgha-sarnvighnāh 
hari-nāmāmrtam etat pibantu šatadhāvagāhantām 

(verse 3) 
$ri-harim madhuram natvā hari-nàmamrtam rasam 
Vyākaranar ca tad bhaktyā pibantu vraja-vāsinah 

(verse 4) 


yad idar sandhi-nirmāņam varņānām ārabhe muda 
tena me krsņa-pādābje manah-sandhir vidhīyatām 
(first verse in the sandhi-prakaraņa) 
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But more is required than a simple “rasification” in order to pave the 
path for Vedanta in Caitanya Vaisnavism. Since the time of Sankara, a 
commentary on the Brahma-sütra has been the most direct and effective 
means of entrance into the realm of Vedāntic discourse. A sampradāya's 
Brahma-sūtra commentary functioned as its definitive philosophical state- 
ment, both for its own members and to members of other schools. The 
commentary worked as a polemical tool, procuring for the school a place on 
the map of Upanisadic theology. For the followers of Caitanya, however, 
this standard means of entrance into Vedanta was unavailable. Caitanya 
regarded the Bhūgavata Purdna as the natural commentary on the Brahma- 
sūtra, having been written by the author himself—Badarayana Vyāsa—in 
the maturity of his career.^ In his conversation with PrakaSananda Sarasvatt, 
Caitanya gives evidence for this claim: 


[From the Garuda Purāņa) “This Bhāgavata Purdna is the meaning 
of the Brahma-siitras, and it settles the import of the Mahabharata. 
It is a commentary on the Gayatri, and it is furnished with the 
meanings of the Vedas. Among Puranas, the Bhagavata is the like 
the Sama, and it was spoken directly by Bhagavān....”*' 

[From the Bhāgavata] “The essence of the essence of all Vedas 
and histories is extracted by the Bhagavata."? . . . Therefore delib- 
erate on the Bhagavata. From this, you will obtain the essential 
meanings of the Sūtras and Srutis.? 


Any subsequent, manmade commentary on the Brahma-sūtra, therefore, is 
redundant, if not unwanted, and may at best serve to elucidate the meanings 
of the Bhāgavata. Thus we find that the sampradaya did not receive its 
first complete commentary on the Brahma-sūtra until the time of Baladeva 
Vidyabhiisana at the beginning of the eighteenth century. 


ataeva bhāgavata—sūtrera artha-rūpa 
nija-krta sūtrera nija-bhāsya-svarūpa 
(Caitanya-caritāmrta 2.25.142) 


4 artho "yam brahma-sitranam bhāratārtha-vinirņayah 
gāyatrī-bhāsya-rūpo ‘sau vedārtha-paribrrihitah 
purāņānārm sāma-rūpah sūksād-bhagavatoditah 

(attributed to the Garuda Purāņa, found in Madhva's 
Bhāgavata-tātparya-nirņaya 1.1.1, cited in 
Caitanya-caritāmrta 2.25.143) 


"3 


2 garva-vedetihāsānār sārarh saram samuddhrtam (Bhdgavata 1.3.41, cited in 2.25.145). 


i ataeva bhāgavata karaha vicāra 
ihā haite pābe sütra-srutira artha-sára 7 
(2.25.153) 
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What appears as a disadvantage, however, can turn out to be a blessing in 
disguise, and for sixteenth-century Gaudiya Vedanta, this was indeed the 
case. The school’s dependence on the Bhāgavata, which caused the restric- 
tion on a commentary in the first place, became the very foundation for its 
engagement with Vedanta. The Bhagavata is seen as a fountainhead of rasa 
and the topmost scripture because its primary aim is to narrate the activities 
(lila) of Krsna, who is the personification of all rasa (akhila-rasamrta-mürti). 
Therefore, any intellectual exercise that is based upon the Purāņa and that 
deepens one's understanding of the text is fully justified. The Bhāgavata thus 
serves as a bridge between the worlds of rasa and jūāna, mediating the 
emotional and intellectual, welding together bhakti and Vedānta, and inter- 
twining devotional narrative with philosophical speculation. The Bhagavata's 
rasa-rich narrative of Krsna's activities provides a framework within which 
discussions of a more scholastic nature can be justifiably pursued. By basing 
his Vedantic discourse on the Bhāgavata, Jiva Gosvāmī not only actualized 
the Purána's commentarial role, but also secured an acceptable place for 
Vedantic thought in his tradition. 

It can be argued that the role of theological mediator is fundamental to 
the Bhāgavata, woven into the very fabric of the text. Friedhelm Hardy, for 
instance, sees the Purana as playing upon a host of religious and social ten- 
sions that were prevalent in South India—the tensions between the Northern 
Sanskrit and Southern Tamil traditions, between orthodox brahmanism 
and Pāñcarātric Vaisnavism, between monistic and dualistic theologies, and 
between union and separation as fundamental principles of human—Divine 
relationships. What is most noteworthy for our purposes, however, is the 
dialectic between the reserved intellectualism of Vedanta philosophy and the 
emotional, ecstatic Krsna bhakti characteristic of the Bhagavata:* 


This is the most critical point in the BhP: on the one hand emo- 
tional bhakti represents the typical Tamil heritage in Southern 
Vaisnavism, while on the other hand it would appear to be the most 
difficult complex to reconcile with Vedanta ideology, particularly in 


4 See, for example, 11.14.24: 


vag gadgadā dravate yasya cittam 
rudaty abhīksņari hasati kvacic ca 
vilajja udgayati nrtyate ca 
mad-bhakti-yukto bhuvanam punāti 


A devotee whose speech is sometimes choked up, whose heart melts, who cries 
continually and sometimes laughs, who feels ashamed and cries out loudly 


and then dances—a devotee thus fixed in loving service to Me purifies the entire 
universe. 


(Bhaktivedanta Book Trust edition) 
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its advaita form.” . . . It is difficult to imagine what kind of a person 
the author could have been, maintaining in himself this incredible 
tension between intense emotionalism and monistic and theistic 
illusionism. But however incongruous this enormous edifice may 
appear to us, it contains stimuli and inspiration which remained 
operative for the following thousand years. 


(Hardy 1983: 497, 541) 


The Bhāgavata's remarkable ability to hold together and reconcile Vedanta 
philosophy with bhakti emotionalism is demonstrated already in the open- 
ing verses of the Purāņa. The Bhāgavata begins with a meditation on the 
Supreme Truth (satyam param), describing him in clearly Vedāntic terms. 
The verse is dense and difficult, rather like a string of metrically arranged 
sūtras. It employs the long $ardüla-vikriditam meter, thus hinting at the 
poetic nature of the Purdna:** 


Let us meditate on the Supreme Truth, from whom there is the 
creation, etc. of this (universe)—inferred by positive and negative 
concomitance in things—who is the all-knower, self-luminous, who 
revealed the Vedas through the heart to the first sage, about whom 
the gods are confused, in whom the threefold evolution is not 
false'"—like the exchange of fire, water, and earth—and who, by his 
own power, is always free from deception. 


The first words of the verse are a quotation from the Brahma-sütra: “janmady 
asya yatah,” and the last word “dhimahi” suggests the Gayatri. Having 
made these connections, the Bhagavata establishes its own significance and 
superiority in the second verse: 


45 While Hardy believes that the Bhāgavata is responding to the extreme illusionism of advaita 
Vedanta, Sheridan disagrees. “[The Bhagavata Purana] does not appear to have been aware 
of Samkara and his thought nor to have been influenced by him... The non-dualism of the 
Bhagavata is of the bhedābheda or visistadvaita type, difference-in-identity or qualified non- 
dualism.” (1994: 54). 


janmādy asya yato *nvayād itarataš cārthesv abhijūah svarāt 
tene brahma hrdà ya ādi-kavaye muhyanti yat sürayah 
tejo-vari-mrdam yathā vinimayo yatra tri-sargo ‘mrsa 
dhāmnā svena sada nirasta-kuhakam satyam param dhimahi 
(Translation based on Sheridan 1994: 51-52) 


?! The phrase *tri-sargomrsā * is ambiguous, since the sandhi can be resolved as either “tri 


sargah amrsā” or “tri-sargah mrsā”, with opposite meanings. Both Sridhara and Jiva take 
the former reading (“the threefold evolution is not false”). 
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The highest duty, free from deceit, of good persons who are with- 
out envy, is found here in the Srimad-bhagavata, which was com- 
posed by the great sage. The subject matter to be known here is 
genuine and it grants welfare, destroying the three miseries. What is 
the use of other books? Those pious people who desire to hear this 
Bhagavata immediately and at once capture the Lord in the heart.“ 


According to Šrīdhara Svāmī, this verse shows that the Bhagavata expounds 
the true meaning of all the scriptures, including the sections dealing with 
action (karma), knowledge (fana), and worship (upāsanā or devatā), and 
therefore it is superior to them.? The verse also states the qualification 
necessary to hear the Bhagavata: a person must be krtī, one who has accrued 
merit.” 

After placing itself firmly within the Vedāntic tradition, and establishing 
itself as the best transmitter of that tradition, the Bhāgavata immediately 
switches to a different concern—the tasting of rasa: 


The ripe fruit of the desire tree of the Vedas contains the nectarean 
juice from the mouth of Suka. O knowers of rasa (rasika) and people 
of taste (bhavukas) in the world! Drink again and again this reservoir 
of rasa—the Bhagavata.* 


The phrase “nigama-kalpa-taror phalam” “the fruit of the Vedic desire tree” 
connects this verse with the first two. Not only does the Bhāgavata possess 
the meanings of the Vedas and Vedanta, it is the anticipated reward of the 
tradition. A tree's growth culminates in the arrival of its fruit; the study of 
Veda and Vedanta finds perfection in drinking the rasa of the Bhāgavata. 


dharmah projjhita-kaitavo 'tra paramo nirmatsarāņām satam 
vedyam vāstavam atra vastu Sivadam tāpa-trayonmūlanam 
$rimad-bhagavate mahā-muni-krte kim và parair i$varah 
sadyo hrdy avarudhyate 'tra krtibhih šušrūsubhis tat-ksaņāt 
dā idànim šrotr-pravartanāya $ri-bhügavatasya kāņda-traya-visayebhyah sarva- 
Sastrebhyah šraisthyam daršayati. . . . tasmad atra kāņda-trayārthasyāpi yathāvat 
pratipādanād idam eva sarva-$astrebhyah šrestham, ato nityam etad eva $rotavyam 
iti bhāvah. 

(Bhāvārtha-dīpikā commentary on the Bhāgavata Purdna, 1.1.2) 


5 idam eva tarhi kim iti sarve na šrņvanti tatrüha—krtibhir iti. Sravaneccha tu punyair vinà 
notpadyata ity arthah. i 

4 nigama-kalpa-taror galitam phalarn 

$uka-mukhād amrta-drava-samyutam 

pibata bhagavatarh rasam ālayam 

muhur aho rasikà bhuvi bhāvukāh 
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This drive from Vedanta to rasa, we remember, was a characteristic of the 
Caitanyite engagement in Vedanta, and a common feature of the conversion 
stories in the biographies. By addressing the verse to knowers of rasa (rasikas) 
and people of taste (bhavukas), the Bhāgavata identifies them as the proper 
recipients of the Vedic fruit, and thus makes them the best of Vedantins. 
We may recall that one of Prakāšānanda's criticisms of Caitanya was that 
he kept company with “bhdyukas” (sentimentalists). In this context, the 
criticism becomes more than acceptable. 

The Bhdgavata Purāņa thus becomes the foundation for Vedāntic dis- 
course in Caitanya Vaisnavism, both by justifying Vedanta in the eyes of the 
tradition and by justifying the tradition to Vedantins of other schools. Like 
a two-way bridge, the Purāņa brings Caitanya Vaisnavas into conversation 
with the world of Vedanta and also brings the concerns of Vedanta into 
Caitanya Vaisnavism. In the next chapter, we will see how Jiva Gosvami 
builds this bridge in his Bhāgavata-sandarbha using theological concepts 
drawn from the Bhagavata Purāņa. 
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CAITANYA VAISNAVA 
HERMENEUTICS 


Bhagavān 


Given the Bhāgavata Purana’s singular role in Caitanya Vaisnavism, it is no 
surprise that Jiva Gosvāmī places the Purāņa at the heart of his Vedāntic 
commentary. Here we are concerned with the final section of the Paramātma- 
sandarbha (section 105), which includes Jiva Gosvamrs Catuhsūtrī Tika. His 
primary purpose in this passage is not to write a commentary on the Brahma- 
sūtra but to elucidate the meaning of the Bhagavata Purana. This, of course, 
is the purpose of the entire Bhāgavata-sandarbha, and section 105 does not 


in any way deviate from this aim. Jiva makes this clear at the onset of the 
passage: 


In the threefold manifestation (consisting of Brahman, Paramatma, 
and Bhagavan), the first manifestation, Sri Bhagavan has superior- 
ity. This great Purana has the name Sri Bhāgavata because it teaches 
about him [Bhagavan]. As it is said, “This Purana, called Bhagavata, 
is equal to the Veda.” The chief meaning of the Bhagavata will be 
considered from different angles according to the six indicators of 
meaning [tatparya-lingal. 


The primary concern here is to show that Bhagavan, as he is described in 
the second Sandarbha (Bhagavat-), is the ultimate import and final goal of 
the Bhāgavata Purana. Thus, in one sense, section 105 can be seen as simply 
clinching the argument that has already been made in the first three 
sandarbhas, namely, that the Bhagavata Purana is the highest means of valid 
knowledge (pramāņa), and Bhagavan is its main subject matter. 

This conclusion may at first seem quite obvious, and the argument rather 
tautological. After all, the word "Bhāgavata” is derived from “Bhagavan, ” 
and literally means, “that (text) which has to do with Bhagavan.” When Jiva 
says that “this great Purana has the name Sri Bhāgavata because it teaches 
about him (Bhagavan),” is he teaching us an elementary grammar lesson? 
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Surely the fact that the Purana has Bhagavan as its main topic of instruction 
cannot be a point of serious disagreement. 

The significance of Jiva’s thesis immediately becomes apparent, however 
if we recall that “Bhagavan” is a technical term in Gaudīya literature. While 
in ordinary Sanskrit usage “Bhagavan” (“the glorious one”) often functions 
simply as a respectful title for a god or sage, it is clear to anyone who has 
studied the first three Sandarbhas that the meaning intended by Jiva is 
quite specialized and far from trivial. Jiva Gosvami provides a definition of 
Bhagavan at the end of the Bhagavat-sandarbha. The location and compre- 


hensive nature of this definition indicate that it functions as a summary 
statement of the entire Sandarbha: 


He who is the very form of existence, consciousness, and bliss; 
who possesses inconceivable, multifarious, and unlimited energies 
that are of his own nature; who is the ocean of unlimited, mutually 
contradictory qualities, such that in him both the attribute and 
the possessor of attributes, the lack of differences and varieties of 
differences, formlessness and form, pervasiveness and centrality 
[madhyamatva]—Aall are true; whose beautiful form is distinct from 
both gross and subtle entities, self-luminous, and consisting entirely 
of his own nature; who has unlimited such forms that are manifested 
by his chief form called Bhagavan; whose left side is beautified by 
Laksmi—the manifestation of his personal energy, suitable to his 
own form; who resides in his own abode, along with his associates, 
who are furnished with a form that is a special manifestation of his 
own splendor; who astonishes the hosts of ātmārāmas (those who 
take pleasure in the self) by his wonderful qualities, pastimes, etc., 
which are characterized by the play of his personal energy; whose 
own generic brilliance is manifested in the form of the reality of 
Brahman; who is the sole shelter and life of his marginal energy, 
called the living entities [ jrvas]; whose mere reflected energy are the 
modes of nature [guņas], visible in the unlimited phenomenal world— 
he is Bhagavān.' 


i tad evam sac-cid-ānandaika-rūpah svarüpa-bhütacintya-vicitránanta-Sakti-yukto 
dharmatva eva dharmitvam nirbhedatva eva nana-bhedavattvam arüpitva eva rüpit- 
vam vyāpakatva eva madhyamatvam satyam evety ādi-paraspara-viruddhānanta- 
guna-nidhih sthüla-süksma-vilaksana-sva-praküsakhanda-sva-svarüpa-bhüta-sri- 
vigrahas tathā-bhūta-bhagavad-ākhya-mukhyaika-vigraha-vyaljita-tādršānanta 
-vigrahas tádrš: svānurūpa-šaktyāvirbhāva-laksaņa-laksmī-raījita-vām-ārnšah sva- 

prabhā-višesākāra-paricchada-parikara-nija-dhāmasu virājamānā-kārah svarūpa- 

šakti-vilāsa-laksaņa-adbhuta-guņa-līlādi camatkāritātmārāmādi-gaņo 

nija-sāmānya-prak gikara-brahma-tattvo nijāšayaika-jīvana-jīvākhya-tatastha- 

šaktir ananta-prapaūca-vyaljita-svābhāsa-šakti-guņo bhagavan iti. 
(Bhagavat-sandarbha 100) 
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This definition includes all the major topics discussed in the Bhagavat- 
sandarbha: the Lord’s form, qualities, abode, and associates, his three ener- 
gies (saktis), and his inconceivable, transcendental nature. Understood in 
this way, the word “Bhagavan” encompasses within its scope all of Caitanya 
Vaisnava ontology. Thus, proving that Bhagavan is the main subject matter 
of the Bhāgavata Purāņa is tantamout to showing that the Bhāgavata is a 
Caitanyite text, or—better yet—to establishing all of Caitanyite theology on 
the basis of the Bhāgavata Purana. 

The key to the Gaudiya understanding of Bhagavan lies in a verse found 
in the second chapter of the first book of the Bhagavata: 


vadanti tat tattva-vidas tattvam yaj jūānam advayam 
brahmeti paramātmeti bhagavan iti šabdyate 


Knowers of reality declare that reality to be nondual consciousness, 
called “Brahman,” *Paramātmā,” and “Bhagavan.” 
(1.2.11) 


This text is so often cited and explained in Gaudīya literature” that some 
authors credit the entire Caitanya Vaisnava theory of the threefold God- 
head to this verse alone. Although the theory, and especially the concept of 
Bhagavan, are in fact based on a much broader understanding of the 
Bhāgavata Purana,’ the verse nevertheless occupies a crucial place in Gaudiya 
theology for several reasons. 

First, if Jiva is to establish the concept of Bhagavan in the technical, 
Caitanyite sense of the term, he must first of all introduce a distinction 
between Bhagavan and other commonplace conceptions of Godhead, such 
as the inner controller (antaryāmī) and supersoul (paramātmā). By juxtapos- 
ing three different names for God in a single line (Brahman, Paramātmā, 
and Bhagavan), the Bhāgavata verse allows exegetical space for such a dis- 
tinction to be made. After all why would the Purāņa mention these three 
names and claim that they are “nondual” if there were no reason to think 
them separate in the first place? 


2 The verse is discussed six times in the Caitanya-caritamrta, and over a hundred times in 
the writings of A.C. Bhaktivedanta Swami Prabhupāda, a modern exponent of Caitanya 
Vaisņavism. 

? This is evident from the Bhagavat-sandarbha, wherein Jiva assembles and explains a wide 
variety of verses from the Bhāgavata to establish the concept of the threefold Godhead and 
the supremacy of Bhagavan. A similar attempt is made in section 105 of Paramatma-sandarbha, 
wherein the six indicators of meaning (tatparya-lingas) are delineated using verses from various 
parts of the Bhāgavata. 
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Jiva recognizes the fact that the three designations are often used inter- 
changeably in texts; the Bhāgavata mentions them here in order to indicate 
their primary significance." The selection of names is not arbitrary; the verse 
does not, for example, give “living entity" (jīva) as a name of the nondual 
reality. Nor is the order in which the names appear random. The Bhágavata 
Purdna is indicating a hierarchy of forms from Brahman to Bhagavan, based 
on the degree of revelation. Bhagavan is the complete manifestation of the 
nondual reality and, indeed, identifiable with it. In him, all the inherent 
energies (Saktis) of the Supreme are clearly visible—beauty, power, wisdom, 
majesty, abode, and associates. Then, depending on the degree to which the 
fullness of the Lord's glory is hidden, he is known as either Brahman or 
Paramatma. When Bhagavan’s energies are manifest in a partial way, mainly 
in regard to directing material nature (prakrti) and the living entities (jivas), 
he is known as Paramātmā—the inner controller, inspirer, and support of 
the cosmos." When his attributes are totally unmanifest, he is known as 
Brahman—the undifferentiated, unqualified, and impersonal Absolute.’ 

It is important to observe that the hierarchy proceeds “top-down” rather 
than “bottom-up.” That is, although Brahman in this scheme appears very 
similar to the qualityless (nirguna) Brahman of the Advaitins, in fact, Brah- 
man here is not the essential, most fundamental form of Reality, upon 
which various attributes must be “added” in order to “get to” Bhagavan. 
Rather, Bhagavan in all his fullness is the starting point for the Gaudiya 
concept of the Supreme. Brahman is Bhagavan, but with the splendor 
and glory supressed. As O.B.L. Kapoor puts it, “Brahman is a creative 


yady apy ete brahmādi-šabdāh prāyo mithorthesu vartante tathāpi tatra tatra 
sanketa-pradhanya-vivaksayedam uktam. 
(Bhagavat-sandarbha 3) 


5 Jiva Gosvāmī provides a definition of Bhagavan in terms of the “vadanti” verse: tathā 
caivam vaišistye prāpte pūrņāvirbhāvatvenākhanģa-tattva-rūpo ‘sau bhagavān. (Bhagavat- 
sandarbha 3). 

° Paramātmā is defined as follows: 


yena hetu-kartra atmarhsa-bhiita-jiva-pravesana-dvara samjivitàni santi dehādīnī 
tad-upalaksanüni pradhānādi-sarvāņy eva tattvāni yenaiva preritatayā caranti 
sva-sva-kārye pravartanti tat paramatma-ripam viddhi. 

(Bhagavat-sandarbha 4) 


7 Jīva defines Brahman in this way: brahma tu sphutam aprakatita-vaišistyākāratvena tasya 
(bhagavatah) evāsamyag āvirbhāva ity āyātam (Bhagavat-sandarbha 3). Or in Bhagavat- 
sandarbha 4: yad avisistam cin-mātratvena prakasamanam tad brahmarüpam viddhi. That 
which is not qualified, and which shines because it Is pure consciousness—know it to be 


Brahman.” 
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potentiality, but a potentiality that is eternally actualised in its most perfect 
state as Bhagavan” (1995: 92). It is for this reason that Jiva Gosvāmī 
decides that a separate study of Brahman is unnecessary. “When the nature 
of Bhagavan is explained, Brahman is automatically explained. Therefore, 
Brahma-sandarbha is understood to be included here (in the Bhagavat- 
sandarbha)."* 

Thus, by introducing multiplicity in the Divine, the “vadanti” verse allows 
Gaudiya theologians to develop and lay claim to the concept of Bhagavan. 
The verse is equally important, however, for just the opposite reason: Once 
the threefold scheme has been developed, the verse protects Gaudiya com- 
mentators from accusations of dividing the Absolute, since it clearly states 
that the three are in fact one nondual reality. The first line of the verse is as 
useful to Gaudiya Vaisnava writers as the second, for by identifying the 
nondual reality with Krsna, they can claim Krsna to be the ultimate referent 
of all three names: Brahman, Paramātmā, and Bhagavan. This allows them 
to direct even monistically inclined Upanisadic passages toward Bhagavan. 
In his instructions to Sanatana Gosvāmī at Kasi, Caitanya explains the 
implications of the “vadanti” verse: : 


The word “Brahman” refers to Svayam Bhagavan,’ who is one con- 
sciousness without a second, and without whom there is nothing 
else. “Knowers of reality declare that reality to be nondual con- 
sciousness, called ‘Brahman,’ ‘Paramatma,’ and ‘Bhagavan.’” That 
nondual reality is Krsna, Bhagavan himself. He exists in all three 
phases of time (past, present, and future). This is evident from the 
scriptures. ... 

The word "ātmā” refers to Krsna. His nature is greatness 
[brhattva]. He is all pervading, the witness of everything, and the 
supreme form... Although the words “Brahman” and *ātmā” refer 


i vyalijite bhagavat-tattve brahma ca vyajyate svayam 


ato ‘tra brahma-sandarbho ‘py avāntaratayā matah 
(Bhagayat-sandarbha 7) 


? The title “svayarh bhagavān,” (“Bhagavan himself,” or “directly Bhagavan”) is used exclus- 
ively to designate Krsna. It is drawn from the famous statement of the Bhāgavata: 


“ete cārnša-kalāh purnsah krsnas tu bhagavān svayam. 


“All these (avataras) are portions or portions of portions of the Lord, but Krsna is Bhagavan 
himself” (1.3.28). This half-verse appears at the end of the list of twenty-two prominent 
incarnations (avatāras), and is on par with the “vadanti” verse as a pace-setting text in 
Caitanya Vaisnava theology. It forms the basis for the complex classification of Krsna’s 
forms and manifestations found in the Laghu-bhāgavatāmrta of Ripa Gosvāmī, Caitanya- 
caritamrta, and Krsna-sandarbha. 
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to Krsna, by conventional usage they refer to the Undifferentiated 
[nirvisesa] and the Inner Controller [antaryānī], respectively." 


Here, we get the essentials of a hermeneutical strategy: scriptural passages 
that speak of God in conflicting ways can be taken to refer to his different 
aspects, but these aspects are actually members of a single reality (advaya- 
tattva). That reality is Bhagavan Krsna, and therefore he is the ultimate 
import of scriptural passages. Jiva Gosvami uses this strategy at the begin- 
ning of his Catuhsitrt Tika to explain the meaning of the first sūtra, athāto 
brahma-jijnasa: 

“Brahma-jijidsa” is explained by “param dhīmahi” (in the first verse 

of the Bhāgavata Purana)...“ Param” refers to Brahman. Due to 

greatness, Brahman is within everything and also outside them. 

Therefore, it is by nature superior [param] to everything, just like the 

sun is to its rays etc. Thus, to indicate the original form (Bhagavan), 

the word “brahman” is explained by the word “param.” And so, 

Bhagavan alone is intended here. 
Thus, the referent of the word “brahma-jijnasa” gets “passed on” from 
Brahman to Bhagavan via the word “param” in the first verse of the 
Bhagavata. Since Brahman is in fact a form of Bhagavan, inquiry into 
Brahman necessitates inquiry into Bhagavan, who is the actual subject mat- 
ter of the Bhagavata. 

This interpretive method can also work in the other direction, where a 

description of Bhagavan will be “passed down” to Brahman. An example of 
this is found at the beginning of the Bhagavat-sandarbha, where Jiva Gosvāmī 


1o sei brahma-Sabde kahe svayam bhagavan 
advitīya-jūāna yanha vinā nahi ana 
(Caitanya-caritāmrta 2.24.73) 
vadanti tat tattvavidas tattvarh yaj jňānam advayam 
brahmeti paramātmeti bhagavan iti Sabdyate 


(2.24.74) 
sei advaya-tattva krsņa svayarh bhagavan 
tina-kāle satya tinho Sastra-pramána 

(2.24.75) 
ūtma-šabde kahe krsna brhattva-svarüpa 
sarva-vyāpaka sarva-saksi parama-svarūpa 

(2.24.77) 
brahma-ātmā-šabde yadi krsnere kahaya 
rüdhivrttye nirvisesa antaryāmī kaya 

(2.24.82) 
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offers a famous definition of Bhagavan from the Visņu Purana. The problem 
is that some of the characteristics ascribed to Bhagavan in the verses do not 
seem favorable to the idea of a personal God: 


That which is unmanifest, unaging, inconceivable, unborn, imperish- 
able, indescribable, formless, and without hands, feet, or other limbs; 
which is almighty, present everywhere, eternal, the origin of living 
entities, causeless, all-pervading, and impenetrable; and which is the 
source of everything—that, indeed, is what the sages see. That is 
Brahman, the highest resort. It is the object of meditation for those 
desiring liberation, and it is subtle. It is described by the words 
of sruti. It is the supreme destination—Visnu." 


The interpretive key here is the word “Brahman” used as an epithet of 
Bhagavan (Visnu). When Bhagavan is understood as formless and without 
limbs, he is known as Brahman, which is the kevala-visesya, or pure sub- 
stance to which nothing has yet been attributed." One may describe Bhagavan 
in a negative way, as long as one remembers (and the verse reminds us by 
mentioning the word “Brahman”) that such an understanding is an incom- 
plete apprehension of the nondual reality." 


13 


yat tad avyaktam ajaram acintyam ajam aksayam 
anirde$yam arüpam ca pāņi-pādādy-asarnyutam 

vibhurh sarva-gatam nityam bhüta-yonim akāraņam 
vyüpy-avyüptam yatah sarvam tad vai pašyanti sürayah 

tad brahma paramam dhāma tad dhyeyam moksa-kanksinam 
$ruti-vàkyoditam süksmarn tad visnoh paramam padam 


Note the echo of the Rg Veda (1.22.20): “tad vai pašyanti sürayah" and “tad visnoh paramam 
padam.” I have chosen to take the genitive case of Visnu (visnoh) in a weak sense of simply 
naming or clarifying that which belongs to it (paramam padam). This allows the passage to 
function (as intended by Jiva) as a description of Visnu Bhagavan, rather than simply his abode. 


m pāņi-pādādy-asarhyutam itidam brahmākhya-kevala-višesyāvirbhāva-nistham 
(Bhagarat-sandarbha 3) 


Jīva Gosvāmī also offers another explanation of “formless, and without hands or feet": these 
descriptions remind us that the Lord has no material (prākrta) form or limbs. This is a 
common Vaisnava interpretation of negative statements, and is the one offered by Caitanya 
to Sarvabhauma Bhattacārya: 


apani-pada-Sruti varje ‘prakrta’ pāņi-caraņa 
punah kahe šīghra cale kare sarva grahaņa 
ataeva Sruti kahe, brahma savišesa 


The šruti text tapāņi-pāda" precludes material hands and feet, but also says that he 


moves quickly and grasps everything. Therefore sruti says that Brahman possesses 
attributes. 


(Caitanya-caritāmrta 2.6.150—152) 
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i This “pass the referent” approach is not uncommon in Vedanta, where it 
is important to maintain both the integrity and unity of scriptural texts— 
that is, to remain faithful to what is perceived to be the intended meaning of 
the texts and at the same time to demonstrate the unity of their intention. 
This can often be accomplished most easily by a “divide and unite” strategy, 
wherein distinctions are introduced to serve as referents for differing 
descriptions of Brahman, and then the resulting divisions are held together 
using an overarching theological principle. This is indeed how Ramanuja 
uses the body-soul analogy to interpret Upanisadic texts. Brahman and the 
world consisting of living entities and matter comprise an “organic and 
dynamic complex of being,” related to each other as the embodied soul is to 
the body (Lott 1980: 49). The body, although distinct from and completely 
controlled by the soul, can nevertheless serve as a referent for designations 
that actually apply to the soul. This is quite legitimate. in so far as the body 
Is pervaded by and “included” in the soul. The two comprise an inseparable 
and interdependent whole. Thus, when the Upanisads speak of the individual 
souls or the world as Brahman, they do so just as we refer to the body as 
“myself” or “yourself.” When we say, “I adorned myself with fine jewelry,” 
we mean “I adorned my body with fine jewelry.” This is indeed how “you” 
(tvam) should be understood in the famous Upanisadic statement, “you are 
that” (tat tvam asi). In order to make sense of how the finite soul could be 
Brahman, we must “pass on” the referent of *tvam" to Brahman, who both 
includes and transcends the world of souls. Van Buitenen summarizes it 
well, “Just as the body terminates in the soul, so the soul terminates in the 
inner Soul. Consequently all the words which describe the body ultimately 
refer to the soul, and all the words which refer to the soul ultimately refer to 
God” (Vedartha Samgraha 64—65)."* 


Bhagayan’s Sakti 


The doctrine of Bhagavan’s energy or power (Sakti) functions in much the 
same way in Caitanya Vaisnavism. Whereas in Ramanuja’s system, the 
operative model is the self-body relationship, here we find the analogy of 


14 This technique of “passing on” the referent is grounded in a grammatical tule called correlat- 
ive predication, or samanadhikaranya, which Rāmānuja uses to great effect in his theology. 
Correlative predication occurs when words that have different connotations denote the same 
entity, as in the phrase, “big, blue, beautiful lotus (Chari 237). Each qualifier has a different 
meaning, yet all refer to the same lotus. Here is the key: this apparently simple grammatical 
point has significant ontological consequences. Each qualifier has a different connotation 
precisely because it has a different ground for occurrence—that is, there are Teal differences 
within the object itself which give reason for the application of different qualifiers. Using this, 
Rāmānuja argues against the Advaitin doctrine of an undifferentiated Brahman, in favor of 
a Lord who is qualified by different attributes, such as eternity, knowledge, and bliss. 
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fire and its all-pervasive light: “Just as a fire is situated in one place, but its 
light spreads, so the energy [Sakti] of the Supreme Brahman spreads through- 
out the universe.” The Sakti of Bhagavan is his most important attribute. 
Indeed, all his other attributes can be subsumed within it, for everything 
about the Lord—his form, abode, activities, excellences, associates, and his 
creation—is a manifestation of his infinite energy. Or, to put it another way, 
each one of his attributes can be characterized in terms of his Sakti. Thus, 
his attribute of knowledge is his jūāna-šakti, his attribute of maintenance is 
his palana-sakti, and so on. 

The analogy of fire and its light is used repeatedly in Jiva Gosvāmī's 
writings and in Caitanya Vaisnava texts in general. A survey of the occur- 
rences of the above verse from the Visnu Purdna reveals that the verse is 
cited for a variety of reasons. First and foremost, the analogy is used to 
argue for the innate (svabhavika) nature of Bhagavan's Sakti. Just as fire 
and its radiance are invariably coexistent, and radiance emanates from fire 
without any extraneous endeavor on the fire’s part, so the sakti of the Lord 
is inseparable from the Lord, and proceeds from him as a result of his own 
nature. In Jiva Gosvāmī's writings, we find a persistent emphasis on the 
naturalness of the Lord's Sakti, for his concern here—even more than in 
the threefold Godhead doctrine—is to preserve the unity and simplicity of 
the Supreme. The most important scriptural proof-text in this regard comes 
from the Svetasvatara Upanisad, which says, “It is known that [his] šakti is 
supreme, manifold, and part of his very nature."" Just as Ramanuja argued 
that the body is included in the self, Jiva reminds us that any concept of 
Bhagavan must include his Sakti. 

Once Bhagavan and his Sakti have been so intimately associated, the 
Vedantist is immediately faced with the problem of the world and its vagar- 
ies. Surely, this material world of change and suffering cannot be included 
within the immutable and blissful Brahman. How can a pure and transcendent 


'S This is a quotation from the Visnu Purdna (1.22.54): 


eka-deSa-sthitasyagner jyotsnā vistāriņī yathā 
parasya brahmanah šaktis tathedam akhilarh jagat 


'6 The above verse is cited in Caitanya-caritāmrta (2.20.110), Bhagavat-sandarbha (16), and 
thrice in the Paramātma-sandarbha (70, 71, and 106). The analogy of fire and its energy is 
also found in the Bhāgavata Purana (3.28.40—41), which compares Bhagavan to fire and the 


the living entities to sparks. The two verses are commented upon by Jīva Gosvāmī in anuccheda 
68 of Paramātma-sandarbha. 


u na tasya kāryam karanarn ca vidyate na tatsama$ cābhyadhikas ca drsyate 


parāsya Saktir vividhaiva $rüyate svābhāvikī jūāna-bala-kriyā ca 
(6.8) 
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See OE Saas a 
a , rs 1n general reject the Sankhya notion 
that an effect must be of the same nature as its cause. Our analogy proves 
useful here as well: the light of a fire does not possess many of the attributes 
of fire, such as the power to burn or provide warmth. Still, the question 
remains as to the locus of the phenomenal world, since too much proximity 
with Brahman would undermine his perfection. And so, after the initial 
unification of Bhagavan and his Sakti, they must be distanced again. 

It is here that Caitanya Vaisnava writers introduce the doctrine of mani- 
fold Sakti. So far, we have been speaking of Bhagavan’s fakti as a single power 
that is held responsible for all that is related to him. Although the unity of 
Sakti must still be upheld, distinctions need to be introduced depending on 
the distance of powers from Bhagavan’s essential nature (svarūpa). Again 
using the Visnu Purāņa as their source text, Gaudiya theologians have divided 
Sakti into three: internal (antarangá), external (bahirangā), and marginal 
(tatasthā, “on the shore").? The internal energy, also called svarūpa-šakti, is 
the power through which Bhagavan acts in his personal affairs. This energy 
is of the same transcendental nature as Bhagavan, and so is responsible for 
manifesting everything directly related to him, such as his form and abode. 
The internal energy has three aspects (sandhint, samvit, and hlādinī). which 
correspond to the Lord's threefold nature as eternity, knowledge, and bliss 
(sac-cid-ananda).?? 

The external energy, on the other hand, manifests the temporary phenom- 
enal world of matter. Because of the inferior nature of this sakti, known also 


15 Jiva Gosvāmī makes a careful study of causality in the Paramátma-sandarbha, arguing 
in support of commonly held Vedāntic views on the subject. See, for example, anuccheda 70, 
where he makes use of the fire analogy: karyarh kāraņa-dharmasya sarvamSenaivanugatarn 
bhavatīti niyamo na vidyata ity arthah. dahanādy-udbhave prabhādau dāhakatvādi- 
dharmādaršanād iti bhavah. Jīva then quotes the “fire verse" from Visņu Purana. 

V The Visnu Purana, however, gives different names to the Saktis: 


visnu-Saktih para proktā ksetra-jūākhyā tathapara 
avidyā-karma-samjūānyā truya Saktir isyate 


“Visnu’s (personal) energy is called parā (superior), the second energy is known as ksetra-jīa 
(knower of the field), and the third is named avidyā-karma (ignorance and activity)" (6.7.61). 
The sandhi in *tarhāparā" can be resolved as “(ata aparā” or “tatha para.” The second 
option would give us, “the energy called kserrajāa is also parā (superior).” This meaning is 
consistent with the Gītā (7.5), where Krsna calls the jivas his para prakrti, and also with 
Gaudiya theology, which regards the jivas as essentially part of the internal energy. 

This further tripartition is again found in the Visņu Purāņa (1.12.68). Verse 6.8 of the 
Svetàsvatara Upanisad (quoted above) is also cited in support of the partition. There, the 
Lord's inherent Sakti is described as jnána-bala-kriya, "consisting of knowledge, strength. 
and activity." Knowledge corresponds to sarivit, strength to sandhinr, and activity to Aladini. 
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as maya, Bhagavan sets it into motion but remains aloof from its activities, 
Bhagavan is both the efficient and substantial cause of the universe, but 
only indirectly, through the agency of the external energy. Jiva Gosvāmī 
thus identifies two parts to this sakti—the qualitative or efficient energy 
(guna- or nimitta-māyā) and the substantial energy (upādāna-māyā).”" These 
two perform the creative functions on Bhagavan’s behalf and are therefore 
the immediate cause of the living entities’ bondage and delusion. Jiva Gosvāmī 
also accepts the Advaitin analysis of mdya’s deluding power into two 
aspects: ūvaraņātmikā, covering the living entity's natural knowledge, and 
viksepātmikā, attaching him to other kinds of knowledge.” The living entity 
himself is the marginal energy of Bhagavan, for he can move within either 
the internal or external saktis, although he is essentially part of the superior 
energy. 

Now, the analogy of fire and its light ceases to be useful at this point, 
since it does not provide much scope for introducing degrees of difference 
between an object and its powers. Instead, Jiva Gosvāmī shifts to the ana- 
logy of the sun and its splendor. Here, we can distinguish four levels of 
distance from the sun: (1) the sun god or sun globe; (2) the fiery radiance 
within the sun’s orb; (3) the rays that proceed outward from the sun; (4) and 
the sun’s reflection (on water or a polished surface). The sun god is like 
the Lord himself in his original form (svarūpa), Bhagavan Krsna, the very 
source of all saktis. The powerful radiance most closely associated with him 
is the internal energy, by which all the opulence of his realm, Vaikuntha, is 
manifested. The living entities, on the other hand, are like the sun’s rays; 
they possess the same nature as the brilliance within, but with less intensity, 


m 


Each part is further subdivided according to mayá's various functions. See Paramātma- 
sandarbha, anucchedas 53-55 for a detailed analysis with supporting evidence from the 
Bhāgavata Purana. 


Ë 


athāvidyākhyasya bhāgasya dve vrttt āvaraņātmikā viksepātmikā ca. tatra parva 
jiva eva tisthantī tadiyam svabhavikarh jhanam āvrņvānā. uttarā ca tam tad- 
anyathā-jūānena safijayanti vartata iti. 

(Paramātma-sandarbha 54) 


A See Bhagavat-sandarbha, section 16: 


ekam eva tat parama-tattvam svābhāvikācintya-šaktyā sarvadaiva svarüpa-tad- 
rūpa-vaibhava-jīva-pradhāna-rūpeņa caturdhavatisthate. sūryāntarmaņdalastha- 
teja iva mandala-tad-bahirgata-ra$mi-tat-praticchavi-rüpena. . . . $akti$ ca sā tridhā 
antaranga bahirangā tatasthā ca. tatrāntarangayā svarūpa-šaktyākhyayā pūrņenaiva 
svarūpeņa vaikuņthādi-svarūpa-vaibhava-rūpeņa ca tad avatisthate. tatasthayā 
rašmi-sthānīya-cid-ekātma-šuddha-jīva-rūpeņa bahirangayā māyākhyayā pratic- 
chavigata-varņa-šāvalya-sthānīya-tadīya-bahiranga-vaibhava-jadātma-pradhāna- 
rūpeņa ceti caturdhātvam. 
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The sun's fiin, amu las aa ee A 

: i s and shapes, is the external energy, 
the world of matter. The reflection is produced by the sun and depends 
on the sun for its existence, yet its uncertainties and fluctuations cannot 
disturb the sun. 

Once again, we have ended up with a ladder of identification within Brah- 
man. Whereas the Brahman—Paramatma—Bhagavan scheme allowed us to 
reconcile scriptural passages about the nature of Godhead. the ladder of 
Saktis allows us to make sense of texts describing the relationship between 
God and the world. Once again, the “pass on the referent” technique works 
wonders. Take, for example, the famous Upanisadic saying, “sarvar khalv 
idam brahma” (“all this, indeed, is Brahman”). Here, some account needs 
to be given of how the temporary, changing world can be the same as the 
perfect Brahman. If we understand the world as the external energy of 
Brahman (who is himself understood as Bhagavan using the first ladder), we 
can legitimately identify the energy with the possesser of energy, just as we 
can point to the sun’s reflection and say, “that’s the sun.” This is because, 
as we have seen, the Lord's Sakti is natural to him (svābhāvikī) and fully 
dependent upon him. Thus, the Upanisad is not saying that the suffering 
and change which constitute the world are Brahman. Rather, the world, 
even though it is external to Brahman, still has the quality of being Brah- 
man, in so far as it is his energy: 


It is indicated here that because everything is born from Brahman, 
it has the quality of being Brahman. But being unchanged in the 
process, Brahman is existence [sat]. Thus, that portion fof Bhagavan] 


?! Jīva Gosvāmī uses the jīva-ray analogy in a more restricted way in the Tattva-sandarbha: 


yatha janma-prabhrti kascid grha-guhávaruddhah süryam vividisuh kathamcid 
gavāksa-patitarh süryam$u-kanam daršayitvā kenacid upadišyate esa sa iti etat 
tad-arhSatvarn ca tad-acintya-Sakti-visesa-siddhatvenaiva paramatma-sandarbhe 
sthàpayisyamah. 


Suppose someone who has been shut in a dark room of the house since birth 
desires to know the sun. Someone shows him a tiny ray of sunlight that has 
somehow come in through a hole and says, “This is the sun." In the Paramātma- 
sandarbha, we will show that the jiva is similarly a portion of Brahman, for his 
existence is due to a particular aspect of Brahman’s inconceivable Sakti. z 

(52) 


This parable describes the pedagogical method used by the Upanisads to reveal the nature of 
Brahman. They point to the jīva and say, “This is Brahman.” Phrases such as “tat tvam asi 
should not be taken as statements of absolute identity, but only as indications of similar 
natures. Their purpose is to give an idea of Brahman’s nature to those born in the darkness 
of ignorance, with only themselves as reference points. 
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which is the supreme refuge—that is the pure Brahman which is 
taught here.” 
(Bhagavat-sandarbha 97) 


Thus, the referent of “Brahman” in the passage “sarvar khalv idam brahma” 
has been “passed on” from the world back to Brahman, so that a comfort- 
able distance between the Lord and the world can still be maintained.” 

As we saw earlier, the referent can also be passed in the other direction— 
that is, “passed down” from Brahman to the world. This process is just 
as important as the first, since explaining the creation of the world from 
Brahman is one of the most important and difficult tasks for Vedanta. The 
Brahma-sūtra begins with the aphorism, “[Brahman is that] from which there 
is the birth, etc., of this [world],” and generally endorses the view that the 
world is a transformation (parindma) of Brahman. How a changeless Brah- 
man can change himself into a constantly changing world is of course the 
vexing issue for Vedāntins, and the attempt in general is to create a distance 
between Brahman and the process of transformation. Sankara does this by 
relegating transformation to the realm of mere appearances (vivarta), while 
Rāmānuja restricts the transformation to the body of the Lord. Caitanya 
Vaisnavas deal with the problem by positing the transformation of the Lord’s 
energies (sakti-parinama-váda), specifically the external energy (bahirañga Sakti). 

Take, for example, the Chandogya Upanisad’s (sixth chapter) description 
of the creative process. The passage begins, “In the beginning, the eternal 
[sat] alone existed, one without a second.” This highlights the quandary 
of origination: everything that exists must come from Brahman; there can 
be no second, coexistent source. “And then it thought, “Let me become 
many. Let me propagate myself.’” The key phrase for our purposes is “bahu 
syam”—an expression of the desire for self-multiplication. The first thing 
that Jiva Gosvami draws from this statement is the reality of the world. If 
the world is a transformation of Brahman’s Sakti, and Sakti is natural to 
him, then surely the creation cannot be false. “The Supreme Lord, who 


2 taj-jātatvād iti hetoh sarvasyaiva brahmatvam nirdišya tatraviskrtah sad idam iti 


pratiti-parama$rayo yo ‘mSah sa eva Suddharh brahmety uddišyate. 
26 Earlier in the Bhagavat-sandarbha, Jīva Gosvāmī explains the Chandogya passage in this way: 


kim ca brahma-padena sarvarh khalv ida brahmeti prasiddhim vyajya sattvadi- 
guņa-maya-māyāyās tad-anyatve ‘pi nirguņasyeti prākrta-guņair asprstatvam 
angīkrtya tesàm bahirangatvam svikrtam. 
Furthermore, the word “brahman” in the famous passage “everything, indeed, is 
this Brahman" makes it clear that although maya, consisting of qualities such as 
sattva, is nondifferent from Brahman, still it is agreed that Brahman, being nirguna, 
is untouched by material qualities and that these qualities are external (to it). 
(Bhagayat-sandarbha 16) 
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possesses real, natural, and inconceivable Sakti, would never make a mere 
illusory world, just as the master of a touchstone [cintamani] or the stone 
itself would never produce counterfeit gold.” The example of a touchstone 
is significant, for this gem is said to have the special ability to produce large 
quantities of gold and other varieties of gems at the owner’s will. Yet the 
stone remains undiminished and unchanged. If a mere material object like 
the touchstone can possess this inconceivable power, then why cannot the 
transcendent Lord?” Jiva also returns to the analogy of fire and its light to 
make the same point: the light energy from a fire is as real as the fire, and 


the fire does not become diminished or transformed in any way by the 
spread of its light.” 


Bhagavan’s inconceivable Sakti 


Different and nondifferent 


In our journey through the Caitanya Vaisnava world of Sakti, we have seen 
two opposing forces constantly at play with each other: unification and 
separation of the Lord and his energies. We described Bhagavan and his 
śaktis as identical in nature, and then distanced the two to preserve the 
Lord’s transcendence. We made sure that the creation had no existence 
separate from the Lord, and then took care to ensure that it did not com- 
promise his perfection. We emphasized Bhagavan’s role as the ultimate cause 
of the world, while insisting that its fluctuations and miseries had nothing 
do with him. And on the basis of scripture, we established that the world is 
God, and that the world proceeds out of God. 

This constant struggle between unity and difference that characterizes 
the search for ultimate reality has been accepted by Caitanya Vaisnavism 
as characteristic of the very nature of that reality. The relationship between 
Bhagavan and his energies is bhedabheda, simultaneous difference and 


2 bahu syàm prajayeya iti. tat-sankalpa eva và vācyah. satya-svābhāvikācintya- 
$aktih. paramešvaras tuccha-māyikam api na kuryāt cintāmaņīnām adhipatih 
svayam cintàmanir eva và kūta-kanakādivat. 

(Paramātma-sandarbha 71) 


25 Caitanya asks this question of Prakāšānanda Sarasvatī in the Caitanya-caritāmrta (1.7.127): 


prākrta-vastute yadi acintya-Sakti haya 
iévarera acintya-Sakti ithe ki vismaya 
See verses 121-127 for Caitanya’s explanation of the doctrine of the transformation of energies 


(Sakti-parindma-vada). e À d . 
? See the end of Jiva's commentary on the first aphorism of the Bra/nna-sūtra, where he again 


quotes the fire verse from the Visņu Purāņa. 
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non-difference. The polarities seen above must be accepted as they are. Both 
sides are equally reasonable, supported by scripture, and necessary; therefore, 
both must be held together. This, of course, is inconceivable to the human 
mind, and so the relation of bhedabheda is called acintya, inconceivable.” 

Now, this derivation of acintya rests on an important assumption about 
the nature of scripture, namely, that all scriptural statements about Brahman— 
those affirming difference and those affirming non-difference—must be 
given equal weight and taken in their direct sense. Even the contradictions 
arising from reasoning about the nature of Brahman—that Brahman is unique 
yet diverse, aloof yet involved, changeless yet creative—are dependent on 
scripture, for it is scripture that tells us that Brahman must have all these 
opposing qualities. 

Thus, if the tension in scriptural statements were to be removed in some 
other way, we would not arrive at inconceivability (acintya). Sankara, for 
example, does find another way; he employs a complex hermeneutical method 
in which he bestows overarching importance on a few scriptural passages 
concerning the nature of Brahman, which he calls “great statements" (maha- 
vākyas). All other statements are then interpreted in light of them. The great 
statements invariably stress nonduality and the absence of attributes, allow- 
ing Sankara to relegate statements of difference and quality to the realm 
of pragmatic reality (vyāvahārika-sattā). The perfect and infinite Brahman is 
so far beyond the realm of finite and determinable reality that words, even 
the words of scripture, have no direct access to it. Rather, they can only 
indirectly indicate it. “Even the great saying, ‘He is the Self; that thou art’, can 
only be applied to the supreme Self in a subtly indirect sense” (Lott 1980: 
31). Later Advaita writers, such as Sure$vara have distinguished between 
the chief or direct meaning (mukhya-vrtti) and the secondary or implied 
meaning (/aksand-vrtti) of a sentence. Statements such as “that thou art” are 
to be read in accordance with the secondary meaning.*' 

This way of interpreting scripture, of course, is unacceptable to Vaisnava 
Vedantists, to whom statements describing Brahman's manifold attributes 
are as important as assertions of his nonduality, since they provide the basis 
for a devotional relationship between the Lord and the devotee. In his con- 
versation with Prakasananda Sarasvati, Caitanya accuses him of covering 
the self-evident meaning of scripture by resorting to indirect interpretation. 
“You have given up the simple meaning of the Brahma-sūtra,” he says, “and 


30 The term acintya-bhedabheda is not widely used as the official name of Caitanyite Vedanta in 
the early literature of the school, although both the elements (acintya and bhedabheda) are 
ubiquitously discussed and frequently juxtaposed. The clearest statement of nomenclature is 
found in the Sarva-samvādinī, where Jīva Gosvàmi lists the names of different teachers and 
their schools of Vedanta, and then concludes by saying, *sva-mate tu acintya-bhedabhedah,” 
“but my view is acintya-bhedabheda.” 

>! For a discussion of the Advaita interpretation of tat tvam asi, see Murty (1959: 91-93) 
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instead provided an imaginary interpretation based on the indirect mean- 
ing."? The syllable om,” he argues, is the great statement and essence 
of the Upanisads, whereas “you are that” is only a limited or partial under- 
standing.” For a complete understanding, one must also accept the state- 
ments of difference found in scripture, and be ready to hold both in tension 


with each other, without relegating one to a trivial status. As Gerald Carney 
puts it: 


the transformation of the Lord’s powers is unthinkable but is not a 
relative truth perceived differently from finite or transfinite stand- 
points. Instead the operation of divine powers is unthinkable because 
it must be perceived as both different and identical, as manifest and 
unmanifest, from the same standpoint. 


(1979: 107) 


It is here that the Caitanyite concept of acintya must be distinguished from 
the concept of anirvacantya (inexpressible) in Advaita Vedanta. The differ- 
ences between the two concepts are not difficult to recognize, but they must 
be pointed out in order to prevent any simplistic attempt to assimilate one 
into the other. The two ideas arise for very different reasons. In the case of 
anirvacantya, the fundamental quandary is the ontological status of the world. 
Is the phenomenal world real (sat) or unreal (asat)? It cannot be real, because 
by knowledge one comes to realize its deceptive nature—that it is not what 
it seems to be. That which is real can never be negated in this way. On the 
other hand, the world cannot be unreal, for it is initially cognized as real, 
and that which is unreal can never be an object of cognition. The world 
cannot be both real and unreal, for the same reasons that it cannot be either 
one of the two. The world must therefore be admitted as neither real nor 


ei mata prati-sūtre sahajartha chadiya 
gauņārtha vyākhyā kare kalpanā kariyā 
(Caitanya-caritāmrta 1 7.133) 


pranava’ se mahā-vākya vedera nidāna 

Tévara-svarüpa pranava sarva-višva-dhāma 

sarvasraya i$varera pranava uddesa 

“tat tvam asi” vākya haya vedera ekadesa 

pranava mahāvākya tāhā kari’ dcchadana 

mahāvākye kari ‘tat tvam asi'ra sthāpana. 

The praņava (orikára) is the mahāvākya and the essence of the Veda. It is the form 
of the Lord and the abode of the entire universe. Pranava is the meaning intended 
by the Lord who is the refuge of all. “Tat tvam asi” is only one aspect of the Veda. 
Pranava is the mahāvākya. Obscuring that, you have established "tat tvam asi” as 


the mahāvākya. 
a 2 (Caitanya-caritamrta, 2.128—130) 
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unreal. Such a state is naturally anirvacantya, inexpressible. The favorite 
Advaita metaphor of a snake and rope makes the situation clear: 


When one sees a snake in the rope one cannot say whether the 
snake here is real or unreal. As long as one does not realise the 
illusion the snake exists; it is sublated only when one realises that it 
is a rope and not a snake. Thus the status of the snake here cannot 
be called real as it disappears when the real rope is seen; but it is not 
totally false for the one who saw it reacted to it as he would have on 
seeing a real snake. An unreal object like a round-square or a horse’s 
horn cannot be a matter of experience. 

(Rukmani 1991; 12) 


Once the concept of anirvacaniya is established, it gains an ontological sta- 
tus of its own in Advaita Vedanta, as a category distinct from both the real 
and unreal, from Brahman and pure falsity. All the objects of experience in 
this world must be placed in the category of anirvacanīya. 

This move from epistemological uncertainty to ontological category does 
not take place in the case of acintya, for the simple reason that the question 
at stake here is not an ontological one. Both Bhagavan and his šaktis are 
fully real. Nor is the question about the status of the relationship between 
them. Bhagavan and his Saktis are identical—and they are different. The 
difficulty arises in recognizing these two facts simultaneously, and the in- 
ability to do so leads to acintya. And this inconceivability arises necessarily, 
for a contradiction is inaccessible to the intellect in principle. Carney, there- 
fore, misses the locus of contrast between anirvacantya and acintya when he 
focuses on the issue of reality: 


This usage [of acintya] is the reverse of the non-dualist anir- 
vacantya ... [who] regard the world as false and unreal. Through 
the use of acintya, the Bengal Vaisnavas seek to recognize the truth 
and reality of the world.” 


(1979: 114—115) 


In fact, acintya is not used as the reverse of anirvacanīya, for it addresses a 
different problem altogether. Nor does it lead to the reverse conclusion, for, 
as the Lord's Sakti, the world is assumed to be real from the very start. 
Anirvacaniya is the reverse of acintya, however, in regard to the method 
that is used to arrive at it. When faced with the problem of the status of the 
world, Advaita Vedanta chooses to avoid a direct contradiction, namely, that 
the world is both real and unreal, and instead selects a negative approach: 
the world is neither real nor unreal. On the other hand, when faced with the 
problem of the relation between the Lord and his saktis, Caitanya Vaisnavism 
prefers to assert their simultaneous difference and non-difference, instead of 
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avoiding both. The first approach leads to indescribability, since the world 
cannot be described as either real or unreal. The second approach leads to 
inconceivability, since Bhagavan and his šaktis can be described in many 


ways, but those descriptions will produce many contradictory elements that 
cannot be held together. 


Where does “acintya” apply? 


Although we have been comparing the concepts of anirvacaniya and acintya 
specifically in terms of what they say or do not say about the status of the 
world, we should remember that the scope of acintya extends far beyond the 
realm of the external energy to the relation between the Lord and his Sakti 
everywhere. The relationship between Bhagavan and his internal energy, for 
example, is equally inconceivable, despite the fact that the internal energy 
has the same nature as the Lord. This is due to the fact that the function of 
a fakti is irrelevant to its basic relationship with the Lord (although the 
distance of that relationship is affected). As we saw in the fire analogy, 
inconceivability arises simply from the fact that both difference and non- 
difference are in some way true. The clearest and most important example 
of this relation at work outside the phenomenal world is the relationship 
between Krsna and Šrī Radha, who is the personification of the Lord's 
internal energy. Radha is non-different from Krsna's very nature (svarūpa), 
because she is his svarūpa-šakti. Krsna cannot exist without Radha, for 
Radha is the Lord’s very power of existence. And Krsna cannot act without 
Radha, for as his energy of bliss, she provides the very impetus for activity. 
Yet Radha and Krsna eternally separate themselves for the purpose of pas- 
times (lila). She is the energy and he is the possessor of energy, and thus they 
are different. At the beginning of Caitanya-caritamrta, Krsnadasa Kaviraja 
eloquently describes the play of unity and difference between Radha and 
Krsna: 


4 O.B.L. Kapoor makes a similar observation in The Philosophy and Religion of Sri Caitanya: 


The concept of Anirvacantya 1s born out of respect for the Law of Contradiction. 
We refuse to describe an object and call it Anirvacaniya when it seems to violate 
this law. The concept of acintya is born out of respect for scriptural authority, 
which ignores the law of contradiction. The former is based on logic, the latter on 
Srutārthāpatti. 

(1962: 157) 


At some level, however, both concepts are attempts to deal with the problem of contradiction. 


Acintya deals with it after the contradiction has surfaced, whereas anirvacaniya tries to avoid 
it beforehand. 
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Radha is the transformation of Krsņa's love and his energy of bliss. 
Therefore, although Radha and Krsna are one person, they have 
taken different bodies in the world from the beginning. Now, the 
two have again united and appeared as Caitanya. I bow down to 
that Caitanya who is Krsna himself, adorned with the sentiment 
and luster of Radha.* 


This verse epitomizes the mood and impetus behind bhedabheda in Caitanya 
Vaisnavism. How an eternal unity can exist as an eternal duality and then 
reunite again is truly inconceivable. Yet, this is the view of scripture, and a 
matter of personal experience in the person of Caitanya. It is the very nature 
of the Supreme. The mystery of simultaneous difference and non-difference 
is embedded in every aspect of divinity. 

Indeed, it is embedded in the nature of existence generally. The concept 
of acintya does not need to be limited to Bhagavan and his saktis. In the 
Bhagavat-sandarbha, Jiva Gosvàmi points out that the relationship between 
any object and its energy is inconceivable to the mind. He quotes yet again 
from the Visnu Purana: “O best of ascetics, the šaktis of all beings are 
outside the range of reasoned knowledge. Therefore Brahman’s natural 
Šaktis, such as creation, are also such—just like the heat of fire.”** Kapoor 
explains: 


rādhā krsna-pranaya-vikrtir hlādinī šaktir asmad 
ekātmānāv api bhuvi pura deha-bhedarn gatau tau 
caitanyākhyarh prakatam adhunā tad-dvayam caikyam āptam 
rádhà-bhàva-dyuti-suvalitam naumi krsna-svarüpam 

(1.1.5) 


This verse is part of the auspicious invocation (marigalācaraņa) of the Caitanya-caritamrta. 
According to the author, this and the subsequent verse state the purpose of Caitanya's descent. 
35 Saktayah sarva-bhāvānām acintya-jfidna-gocarah 
yato ‘to brahmanas tās tu sargādyā bhāva-šaktayah 
bhavanti tapatàm šrestha pāvakasya yathosņutā 
(1.3.2) 


The compound acintya-jitāna-gocarāh is difficult to interpret. Sridhara Svāmī gives two 
options. “The Saktis are accessible by knowledge that is inconceivable, i.e., that does not give 
in to logic (tarkasaham). Or else: inconceivability means that the saktis cannot be conceived 
of as either different or non-different, and so are accessible only through knowledge gained 
by arthāpatti.” To allow for both possibilites, I have translated cintya-jfidna as “reasoned 
knowledge” and applied the negation to the entire compound. Also, I have taken “bhava- 
Saktayah" as "svabhāva-šaktayah,” following Srīdhara Svāmī. It could also be translated 
as “Saktis having to do with becoming (i.e. creation)" but that would cause an overlap in 
meaning with its qualifier *sargādyāh.” 
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We cannot think of fire without the power of burning; similarly 
we cannot think of the power of burning without Both are 
identical. Fire is nothing except that which burns: the power of 
burning is nothing except fire in action. At the same time, fire and 
its power of burning are not absolutely the same. If they were abso- 
lutely the same, there would be no sense in . . . saying “fire burns.” 
It would be enough to say “fire.” “Fire burns” would involve need- 
less repetition, for “fire” would mean the same thing as “burns.” 
Besides, if there were no difference between fire and its power, it 
would not be possible to neutralise the power of burning in fire 
by means of medicines or mantra, without making fire disappear 
altogether. 


(1977: 153) 


Thus, two contradictory relations can be shown at once: fire is identical to 
its power of burning, and it is distinct. This contradiction leads directly to 
inconceivability. The same reasoning could be applied to any object and its 
power—the cooling effect of water, the sterilizing ability of the sun, or the 
power of the atom. In his commentary on this Visnu Purana verse, Sridhara 
Svami offers the example of powerful gems and mantras. 

What then is distinctive about the powers of Bhagavan? Is he too like an 
object of this world? Certainly, we cannot infer the nature of the Lord’s 
šaktis from the šaktis of material things, for the Lord is fully transcendental 
and therefore unlike anything in the phenomenal world. Indeed, the Brahma- 
sūtras make it clear that the nature of Brahman is accessible only by scrip- 
tural testimony (sabda), and not by logic (tarka) or inference (anumana). We 
have already noted that it is the statements of scripture that provide the 
contradiction necessary to arrive at acintya. Yet, the question still remains 
as to whether the Caitanya Vaisnava concept of acintya is in some way 
uniquely applicable to Bhagavan. 

The answer to this question has been a source of some disagreement 
between two respected Gaudiya scholars, Radha Govinda Nath and O.B.L. 
Kapoor. On the strength of the Visnu Purana verse quoted above, Nath 
believes that acintya-bhedabheda applies in general to the relation between 
Sakti and the possessor of Sakti. Kapoor argues that this is only a secondary 
extension of the concept, which applies primarily to Bhagavan’s Sakti. He 
gives two reasons for his claim: 


Firstly, Sri Jīva Gosvāmin has expounded the doctrine of Acintya- 
bhedābheda in the context of the problem of relation between 
God and the world, and not in the context of the problem of 
relation between objects and their powers in general. ... Secondly, 


if the doctrine of Acintya-bhedabheda was taken to imply the 
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Acintya-Sakti of objects in general, the relation of difference and 
non-difference between God and the world would no doubt pro- 
ceed as a deduction from the general rule. But the problem of 
preserving God’s purity in spite of His relation with the world would 
still remain unsolved... It is only the acintya-Sakti of God that 
can reconcile transcendence with immanence. 

(ibid.: 158) 


The issue does not settle itself so easily, however. While it is true that Jiva 
Gosvami’s primary concern is the relation between Bhagavan and his saktis, 
there is nothing to rule out the possibility that he sees that relation as a 
particular instance of a more general relational inconceivability. Certainly, 
such a broader view would not have detracted from his main thesis regard- 
ing Bhagavan’s Sakti. Regarding Kapoor’s second argument, we may recall 
that it was precisely in an attempt to preserve Bhagavan’s purity in the face 
of a changing world that the relation of bhedabheda arose. The inconceiv- 
able character of this relation provides for both transcendence (difference) 
and immanence (non-difference), in as much as fire is both different and 
non-different from its light. 

Perhaps a better place to look for distinctiveness in regard to Bhagavan’s 
šaktis is in their function or operation. The Lord's energies are inconceiv- 
able because they are inconceivable in their working: they produce wondrous 
creations, accomplish herculean tasks, and display endless variety. This seems 
to be a usage of acintya that is very different from what we have been 
exploring so far. Indeed, in Caitanyite literature, acintya is used much more 
often to describe the workings of Bhagavan’s Sakti than to describe the 
relation between them. A quick survey of the Caitanya-caritāmrta reveals 
that around 90 percent of references to inconceivable energy (acintya- 
šakti or acintya-prabhāva) have to do with the Lord's ability to perform 
wonderful feats and display contradictory qualities. These qualities and activ- 
ities defy the rules of logic and the limits of human comprehension. A good 
illustration of this usage of acintya is in relation to the person of Caitanya, 
who (as we noted above) is considered Krsna himself, but in the mood of his 
devotee, Radha. Krsņadāsa Kaviraja makes note of the paradox: 


Thus, the Lord himself accepts the sentiment of the cowherd maid- 
ens [gopīs] and addresses Krsna, “O lord of my life!” He is Krsna; 
he is a gopi—this is a great contradiction. The inconceivable char- 
acter of the Lord is very difficult to comprehend. One should not 
apply logic or have doubts in this regard. It is the inconceivable 
Sakti of Krsna—this is my verdict. The pastimes of Krsna Caitanya 
are inconceivable and amazing. Wonderful is his mood! Wonderful 
are his qualities! Wonderful is his behavior! That sinful person who 
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does not accept this due to logic will cook i T 
|! n the K ā 
For him there is no deliverance.’ See 


Krsnadasa next quotes a verse from the Mahābhārata that is used by both 
Rüpa Gosvami and Jiva to explain the concept of acintya: “Indeed, one 
should not apply logic to those things that are inconceivable. The oo 
istic of the inconceivable is that it is beyond the material elements.” The 
transcendental, non-material nature of inconceivability makes it an attribute 
that can be properly applied only to Bhagavan. 


Making the impossible possible 


An example of acintya being used in relation to the impossible activities of 
the Lord is found in Caitanya-caritamrta 2.13, which describes Caitanya’s 
ecstatic dancing at the chariot festival in Puri. Caitanya divided his devotees 
into seven groups of singers, musicians, and dancers to accompany the 
parade. Then, in a similar vein to Krsna's dancing in the rasa dance, Caitanya 
expanded himself to dance simultaneously in all seven groups. Devotees in 
each of the groups thought that the Lord was favoring them alone, but the 
intimate devotees could see the entire situation. They understood it as the 
play of the Lord's acintya-sakti, which makes all things possible. 

Indeed, Jiva Gosvāmī defines inconceivability as the condition of accom- 
plishing what is difficult or impossible to accomplish (durghata-ghatatvam), 
and Bhagavan’s Sakti as that which has the ability to do so.” He quotes two 


ataeva āpane prabhu gopī-bhāva dhari 

vrajendra-nandane kahe *prāņa-nātha" kari’ 

sei krsna, sei gopi, parama virodha 

acintya caritra prabhura ati sudurbodha 

ithe tarka kari’ keha nā kara sarhšaya 

krsnera acintya-Sakti ei mata haya 

acintya, adbhuta krsņa-caitanya-vihāra 

citra bhāva, citra guņa, citra vyavahāra 

tarke ihā nāhi māne yei durācāra 

kumbhīpāke pace, tāra nāhika nistāra 
(1.17.303-307) 


2 acintyah khalu ye bhava na tars tarkena yojayet 
prakrtibhyah param yac ca tad acintyasya laksanam 
(Mahabharata (Bhisma-parva) 6.5.22, quoted 
in Bhakti-rasāmrta-sindhu 2.5.93, 
Tattva-sandarbha 11, Sarva-sarhvādinī p. 53, 
and Caitanya-caritàmrta 1.17.308) 


» See Bhagavat-sandarbha 16 and 42. In the Sarva-sanvādinī (p. 57), Jīva defines Bhagavan’s 


šakti as asambhava-sambhāvayitrī dustarkā svabhāvikī—natural, difficult to grasp by logic, 


and that which makes the impossible possible. 
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aphorisms (sūtras) of the Brahma-sūtra to substantiate his point: “srutes tu 
šabda-mūlatvāt” (2.1.27) and *ātmani caivam vicitras ca hi” (2.1.28). Both 
aphorisms occur in the Bralma-sütra's second chapter, which raises and 
puts to rest various possible objections to the Vedantic standpoint. Accord- 
ing to all three major commentators, Sankara, Rāmānuja, and Madhva, 
the problem being addressed in the two sūtras is the fact that Brahman is 
a simple whole without any parts (anavayava) and at the same time the 
creator of the world. 


If Brahman is wholly transformed into the world, it would exhaust 
its being in the world of effects and there will be no Brahman left 
outside the realm of effects [for us] to seek, contemplate and realize. 
If it transforms only in part it would mean that Brahman is divis- 
ible into parts which would ruin its integrality. 

(Sharma 1986: 394) 


The quandary sounds very similar to others we have encountered before: 
one of Brahman’s essential attributes is put into jeopardy by the trans- 
formation of the world. The solutions offered in the two aphorisms (sütras) 
also follow the trend of our previous discussion. 

Both Rāmānuja and Madhva agree on the sitras’ basic interpretation. 
The first, “srutes tu šabda-mūlatvāt,” asserts that inference or logic has no 
access to Brahman, who is knowable only through scripture. The second, 
*atmani caivam vicitras ca hi," reminds us that Brahman possesses wonder- 
ful powers that can accomplish all things. The thrust of both aphorisms 
is that Brahman’s utterly transcendental nature—in both epistemological 
and ontological terms—puts it beyond the reach of contradictions and 
impossibilities. B.N.K. Sharma expounds the Madhva interpretation of the 
sūtras in language that is quite amenable to the Caitanya theology of Sakti: 


Seemingly contradictory attributes can, therefore, be reconciled in 
Brahman where and when borne out by the Srutis—without any 
difficulty.... We hear of Agastya drinking off at a draught the 
mighty ocean whose other shore is beyond our ken. Why should it 
surprise us if God should have powers which are incomprehensible 
to our understanding and by which he could accomplish what is 
unaccomplishable by human standards? . .. The mysterious powers 
of God are invoked here only to explain what are observed or borne 
out by Pramanas [means of valid knowledge] which nevertheless 
seem to be incompatible or defy explanation. 


(ibid.: 387) 


This is precisely the second sense in which acintya is used in Caitanya liter- 
ature: the inconceivable power of the Lord to accomplish the impossible. 
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This fact is not lost on Jiva, who quotes these two sūrras in the Tattva 
Bhagavat, and Paramātma Sandarbhas, as well as in the Sara andan 
E m the context of discussion about the Lord's inconceivable 
Thus, we have seen two applications of inconceivability in Caitanya 
Vaisņavism—one to describe the relation between Bhagavan and his Sakis, 
and the other to describe the operation of those saktis. The two usages 
are quite disparate, for there is no entailment from one to the other. They 
work together, however, in pointing to the greatness of Bhagavan. Indeed, 
the lengthy definition of Bhagavan we encountered at the beginning of this 
section comfortably holds together the different meanings of acintya: 


Bhagavan possesses inconceivable, multifarious, and unlimited 
energies that are of his own nature and he is the ocean of unlimited, 
mutually contradictory qualities, such that in him both the attribute 
and the possessor of attributes, the lack of differences and varieties 
of difference, formlessness and form, pervasiveness and centrality— 
all are true. 


It is the very nature of the Supreme to bestow truth or reality on all that is 
related to him. Since he is the single, ultimate resting place of everything, 
and the varieties of existence are endless, we are sure to find endless, incom- 
patible truths at rest in him. This will lead to the defeat of mental abilities 
and the admission of inconceivability. 

Thus we have come full circle in our discussion of divinity in Caitanya 
Vaisnavism. In a way, the entire journey has been an exploration of the 
contours of the single Bhagavata verse with which we began the section: 
*vadanti tat tattva-vidas tattvam yaj jianam advayam/brahmeti paramatmeti 
bhagavan iti šabdyate.” We mapped the different names of Godhead found 
in this verse, and traced their referents in accordance with Caitanyite theo- 
logy. The name “Bhagavan” was especially rich in its connotation, as it 
included myriad energies in its fold. The tension of unity and plurality, or 
identity and difference, was raised by the words “tattvam advayam," and we 
pursued the problem until it gave way to relation beyond conception. True 
to the paradoxical spirit of Caitanya Vaisnavism, inconceivability itself was 
conceived in more than one way, finding ultimate resolution only in the 
greatness of Bhagavan. 


% See Tattva-sandarbha 11, Bhagavat-sandarbha 15, Paramātma-sandarbha 58, and Sarva- 
samvádint p. 57. The latter work is a supplement to the first four Sandarbhas wherein Jīva 
highlights issues of particular concern and discusses them in greater depth. 
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Hermeneutics applied 


In many ways, the course we have taken follows Jīva Gosvāmī's own method 
of exposition in the Sandarbhas. At one level, the Tattva, Bhagavat and 
Paramatma Sandarbhas can be seen simply as a commentary on the “vadanti” 
verse of the Bhāgavata Purdna. At the very beginning of the Bhagavat- 
sandarbha, Jīva Gosvānī uses the “vadanti” verse to tie together the preceding 
Sandarbha with what is to follow: 


Having indicated that truth which is characterized by non-dual 
knowledge in general terms, the “vadanti” verse now delineates the 
specific characteristics of its existence, which are manifest according 
to the differences in the eligibility of the worshippers. This is done 
by the second half of the verse, brahmeti paramātmeti bhagavān iti 
sabdyate."! 


Jiva conscientiously tracks his progress in terms of this verse throughout the 
next two Sandarbhas. He ends the Bhagavat-sandarbha with the statement, 
“Thus, Brahman and Bhagavan have been explained," and begins the 
Paramatma-sandarbha by saying, “Now, Paramātmā is being explained.” 
He ends the Paramātma-sandarbha with a note of satisfaction, “The verse 
beginning ‘vadanti’ has been firmly established.” The first three Sandarbhas 
deal with sambandha-jfiana—knowledge of God, the living entities, and the 
relationship between them. With the Bhakti-sandarbha, we are outside 
the jurisdiction of the “vadanti” verse and into the realm of abhidheya, or 
the process of re-establishing that relationship. 

We have already noted that the overall purpose of the Sandarbhas, and 
of our passage in particular, is to establish and expound the meaning of the 
Bhāgavata Purana. The exclusive attention given to “vadanti” may at first 
seem to hinder this purpose, since it narrowly filters the available material in 
accordance with the meaning of a single verse. Yet, in Jiva’s eyes, this is 
precisely the proper use of “vadanti,” for this verse lays down the subject 
matter of the entire Purana. Thus, the verse serves as a compass with which 
to navigate the contours of the Bhāgavata and organize its contents into a 
coherent scheme. In the Tattva-sandarbha, Jiva Gosvami quotes the second 
verse of the Bhāgavata to remind his readers of the sublime nature of the 
Purāņa's contents: “The subject matter (or reality) to be known here is genuine 
and it grants welfare, destroying the three miseries.” When asked what 


+ athaivam advaya-jriana-laksanam tat tattvam sāmānyato laksayitvā punar upāsaka- 


yogyata-vaisistyena prakatita-nija-satta-visesam višesato nirūpayati “vadanti” iti, 
asyaivottarardhena brahmeti paramatmeti bhagavan iti Sabdyate. 
(Bhagavat-sandarbha 1) 
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he mate of rai i Jo quo the “adn” vse’ The ingot 
ya) ies S the non-dual, conscious reality known 
as Brahman, Paramātmā and Bhagavan. 

By the time we reach the Catuhsūtrī Tika in the Paramātma-sandarbha, Siva 
has in fact already completed his exploration of the “vadanti” verse. Just 
before the beginning of our passage in section 105, he notes, “Thus, Brahman, 
Bhagavan and Paramatma have been described.” In the remaining portion 
of the Paramātma-sandarbha (i.e., section 105), Jīva intends to establish the 
import of the Bhāgavata using a very different method, namely, application 
of the six-fold indicators of meaning (ratparya-linga). This represents the 
culmination of Jiva's attempt in the Sa;-sandarbha to establish Bhagavan as 
the ultimate import of the Bhāgavata Purdna. This will be the primary focus 
of our study. 

Nevertheless, the “vadanti” verse and the six indicators of meaning are 
not the only ways in which Jiva tries to establish the import of the Bhdgavata 
Purana, and, by extension, of the scriptural corpus in general. Jīva makes 
various attempts throughout the Sandarbhas, selecting different sections 
of the Bhāgavata for interpretation. A brief examination of two other such 
attempts would provide a broader context for our own study of the six- 
indicator interpretive method and the Catuisūtrī Tīkā included within it. In 
both attempts, Jiva utilizes sections of the B/iagavata that would be natural 
places to look for indications of overall meaning. 

In the first instance, Jiva looks at the circumstances surrounding the com- 
position of the Bhagavata Purana by Krsna Dvaipayana Vyasa. The Purana 
tells the story of its own genesis in Chapters 4—7 of the first book. There, 
Sūta Gosvami describes how Vyasa, out of concern for the people of this 
age (Kali-yuga), divided the original Veda into four and taught them to four 
separate pupilary lines. He also compiled the fifth Veda, including the Puranas 
and Mahabharata, for those ineligible to study the four Vedas. But despite 
doing all this for the welfare of humanity, Vyasa felt dissatisfied and des- 
pondent. As he pondered his plight, Narada arrived at the hermitage and 


ie atha kirn-svarūpam tad vastu-tattvam ity atraha vadanti tat tattva-vidas tattvarh 


yaj jūānam advayam iti. Š 
(Tattva-sandarbha 51) 


33 The context in which the verse appears lends some support to Jiva's claim for its primacy. In 
the first chapter of the Bhagavata, Saunaka and the other sages ask Sita Gosvami a series of 
questions that serve as the impetus for the recitation of the entire Purāņa. Nevertheless, his 
immediate and essential replies are found in the next chapter. The *vadanti” verse is spoken 
in response to the question posed in verse eleven of Chapter 1: “There are many scriptures, 
with many divisions, and many (prescribed) activities. Therefore, O sage, after due consid- 
eration, please extract and tell us the essence, for the good of all living beings—that essence 

by which one becomes completely satisfied.” 
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began analyzing Vyāsa's situation. In no uncertain terms, Narada told the 
author that the reason for his dissatisfaction was that he had not described 
the fame, qualities, and activities of Bhagavan Krsna, which alone can relieve 
all miseries. All other topics are like “places of pilgrimage for crows.” 
Narada orders Vyasa to meditate on the activities of Visnu in trance (samādhi) 
and describe them in the Srimad Bhagavatam.” 

Now, the nature of this trance is of paramount concern to Jiva Gosvāmī 
in the Tattva-sandarbha, for the trance’s contents determine the contents of 
the entire Bhāgavata. Jīva focuses on verse four of Chapter 7: “With a pure 
mind, perfectly fixed through the yoga of devotion [bhakti], Vyasa saw the 
Complete Person [parnapurusa] along with maya, which rests outside him.” 
Here, Jiva locates all the main elements of the Caitanya Vaisnava concep- 
tion of Bhagavan: his complete personhood, his distant association with 
the external energy (maya), and bhakti as the means of achieving him. The 
internal energy is included within the epithet “Complete Person” (pūrņa- 
purusa), just as when we say “he saw the full moon,” we mean that he saw 
the moon along with its brilliance.*” The third energy, namely the living 
entities, figures into the next verse: “Vyasa saw that power [maya] by which 
the deluded living entity thinks of himself as consisting of the three qualities 
[gunas], although he is beyond them, and consequently attains misery." 
Here Jiva Gosvami takes the opportunity to engage in a lengthy polemic 
with the doctrine of nondualism (Advaita) and the doctrine of illusion 
(māyāvāda). The next two verses, however, provide the real clincher: 


Vyasa composed this Satvata-samhità (the Bhāgavata Purana) for 
people who do not know that bhakti-yoga for Adhoksaja (Visnu/ 
Krsna) directly alleviates these miseries. Simply by hearing the 


“That eloquent speech which does not describe the world-purfying glories of Hari is 
regarded by sages as a place of pilgrimage for crows. The swans, who reside in desirable 
places, do not take pleasure there." (Bhdgavata 1.5.10) Narada also uses words like 
“jugupsitam” (disgusting) and “mahan vyatikramah” (great transgression) to describe Vyasa’s 
prior writings (1.5.15). 

5 samüdhinanusmara tad-vicestitam (1.5.11). 


= 
^ 


bhakti-yogena manasi samyak pranihite ‘male 
apašyat purusarh pürnam māyār ca tad-apāšrayam 
(Cited in Tattva-sandarbha 30) 


2 tam apašyat $ri-veda-vyàsa iti svarūpa-šaktimantam evety etat svayam eva labdharh 
pürnam candram apasyad ity ukte kantimantam apasyad iti labhyate 


(Tattva-sandarbha 31) 


yaya sammohito jīva ātmānam tri-guņātmakam 
paro ‘pi manutenartham tat-krtarh cābhipadyate 
(1.7.5) 
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Bhaga vata, bhakti for the Supreme Person Krsņa arises and destroys 
one’s lamentation, illusion and fear.” 


vision is now idenfied vith Kena RENE TNT JA JA 
of the Bhagavata are Bhagavan, llo E S puces aud gesant E 

ag b must therefore be its ultimate subject 
matter (ratparya). 

Another set of verses which Jiva considers indicative of the Bhdgavata’s 
overall meaning is the famous Catuh-$loki, or four-verse Bhāgavata, spoken 
by Visnu to Brahma at the beginning of creation. After Brahma has per- 
formed penance for a hundred celestial years, Visnu reveals himself along 
with his abode and associates, and blesses Brahma. Brahma then asks four 
questions, which the Lord also answers in four concise verses. These verses 
are regarded by commentators as the original and essential Bhdgavata 
Purana. 

Jiva Gosvami’s primary concern in explaining the four-verse Bhāgavata 
is to establish Bhagavan (in the technical, Gaudīya sense of the word) as its 
speaker. Once this is done, the other philosophical ideas found in the verses 
can be expounded in terms of the central character. Jiva therefore focuses 
his comments on the first word of the first verse—the first person pronoun 
‘P: “I alone existed in the beginning, and nothing else that is beyond cause 
and effect. I exist afterwards, this (that exists now) is me, and what remains 
is also me.”>' Jiva writes: 


Even in the four-verse account, Bhagavan alone is the meaning. 
He taught about himself by teaching his own knowledge... Here, 
the word “I” identifies a speaker who has a form, and not the 
unqualified Brahman, because the unqualified cannot be an object 


3 anarthopagsamam sāksūd bhakti-yogam adhoksaje 
lokasyājānato vidvarns cakre sitvata-samhitam 
yasyàm vai Sriyamana am krsņe parama-püruse 
bhaktir utpadyate pumsah goka-moha-bhayapaha 

(1.7.6-7) 





9 Visņu's speech to Brahma actually consists of seven verses, leading Vallabhācārya to regard 
the essential Bhāgavata as sapta-šlokī. The majority of commentators, however, consider the 
first two and the seventh to be supporting verses. Jiva follows Sridhara and accepts the four- 
verse Bhāgavata, but comments on the first six in the Bhagavat-sandarbha. Fora detailed 
survey of the various commentaries on the seven verses, both from Gaudiya and Vāllabha 
perspectives, see Rasik Vihari Joshi, *Catuhšlokī or Saptasloki Bhagavata: A Critical Study. 


3) aham evāsam evāgre nānyad yat sad-asat param 
& te s ahz 
pašcād aham yad etac ca yo ‘vagisyeta so ‘smy aham 
(2.9.33) 
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of reference... As the third book of the Bhāgavata says, “Only 
Bhagavan, the soul of souls and all-pervading, existed in the begin- 
ning.” Therefore, Vaikuntha, the Lord’s associates, and other 
such paraphernalia, are all included in the word “I,” because they 
are his secondary portions, just as when we say, “There goes the 
king.” 


This passage provides a good example of the interpretive power of the 
Bhagavān concept. Once the referent of the first person pronoun has been 
identified as Bhagavān, Jīva can immediately include the entire, variegated 
spiritual realm within the scope of “aham.” Thus, we end up with a meaning 
that is surprisingly opposite to what one would expect, especially from a 
verse as exclusivist as this. “I alone existed in the beginning” comes to mean 
“I and everything else in relation to me existed in the beginning.” This leap 
in meaning is justified in the following way: From the Bhāgavata's descrip- 
tion, we know that Visnu is present before Brahma in his radiant, four- 
armed form, accompanied by his consort Sri, and surrounded by his loving 
devotees.’ He has just dealt with Brahma in a very personal way, by shak- 
ing his hand and wishing him good luck. Now, in response to Brahma’s 
queries, Visņu points to himself and says, “I alone existed in the begin- 
ning....” Since the Lord does not draw any distinction between himself 
now and himself “in the beginning,” we may assume that he is saying, “I, as 
you see me here, existed in the beginning.” Ordinarily, when using a first 
person pronoun, the speaker does not refer to himself in a disassociated, 
abstract or solipsist sense. “I lived in Venice” normally means, “I, in a 
condition similar to what you see now—that is, with my clothing, shoes, 
bank account, a residence, vehicle, and some neighbors—lived in Venice.” 
This is especially true in the case of Bhagavan, who does not gain or lose 


ataś catuh-sloki-prasange ‘pi šrī-bhagavān evarthah. . . . atraharh-Sabdena tad-vakta 
mūrta evocyate na tu nirviSesam brahma tad-avisayatvāt. . . . bhagavan eka asedam 
agra ātmātmanārh vibhuh ityādi trtīyāt. ato vaikuņtha-tat-pārsadādīnām api 
tad-upāngatvād aham-padenaiva grahanam rājāsau prayātītivat. 
(Bhagavat-sandarbha 95) 


E (Brahmā saw that the Lord) wore a helmet, earings, and yellow dress. He had four 


hands, and his chest was marked by Srī. His face was decorated with reddish eyes 
and a pleasing smile. He was favourably disposed toward his servitors, and his very 
sight was intoxicating. The supreme Igvara was seated on a worshipable throne, 
surrounded by the four, sixteen, and five Saktis, and endowed with his personal 
opulences (bhaga), as well as other, impermanent ones. Thus, he was delighting in 
his own abode. 


(Bhāgavata 2.9.16-17) 
5 See 2.9.1921. 
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as a ume and whose personal effects are all eternal and natural to 
him. In t ë passage above, Jiva Gosvāmī gives another example: we point 
toa lar ge royal procession and say, “there goes the king.” Although we use 
a singular noun, we are actually saying that the king is passing by along 
with his retinue, for the king never travels alone. The Lord too is never 
alone, orto put it differently, his singular nature subsumes unlimited variety 
within it. 

Like the four-verse Bhāgavata and Vyāsa's trance, there are many other 
sections of the Bhagavata which become the focus of Jiva Gosvāmī's 
special attention in the first three Sandarbhas—the four Kumaras' vision of 
Vaikuntha, prayers by the personified Vedas, the ten characteristics ofa 
mahā-purāņa, the liberated status of Sukadeva, the account of creation by 
the four-fold manifestation (catur-vyiha), and so on. Each of these is delib- 
erately selected to highlight particular aspects of Caitanyite theology, and 
then explicated not just in a general way, but with careful attention to the 
interpretation of individual verses and phrases. By the time we reach the 
Catuhsūtrī Tika, Siva Gosvāmī has already delineated and argued for all 
the important facets of Caitanya Vaisnava theology. He also has, as we have 
seen, dealt with many of the major issues of concern in Vedānta—the nature 
of Brahman, the process of creation, the relationship between Brahman, the 
world, and living entities, the status of ignorance, the coherence of scrip- 
tural texts, and the ways of knowing reality. All of this background is 
assumed for the reader of the Catuhsūtrī Tika, making the commentary 
quite dense in its argumentation. In many places, Jiva quotes only the be- 
ginning words of a verse that he has discussed in detail elsewhere, leaving 
the reader to figure out how the verse fits into his argument. Take, for 
example, his commentary on the concluding verse of the B/iagavata Purana, 
which states that the Supreme Truth (satyam param) originally revealed the 
Purāņa to Brahma (12.13.19). To support his claim that this Truth is in fact 
Bhagavan who taught the Bhagavata to Brahma at the dawn of creation, 
Jiva makes reference to three prior discussions, two of which we have 
already seen: 


In the same way, here also the speaker of the four verses is under- 
stood to be Bhagavan, and he who is revealed in the trance of Sri 
Vyasa is understood to be the object of meditation. And this same 
Bhagavan was sought by the heart of Sri Suka: “Filled with his own 


happiness... .” 


The verse about Sukadeva and the trance of Vyasa were discussed at length 
in the Tattva-sandarbha, while the explanation of the four verses is found 
in the Bhagavat-sandarbha. A reader who is familiar with these discussions 
will quickly see the connection with the exegetical point being made by 


Jiva here. 
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Given all that he has already done in the first three Sandarbhas, Jiva’s 
purpose in the Catuhsiitrt Tika is to make an explicit connection between 
the Bhāgavata Purdna and the Upanisadic tradition, and engage with Vedanta 
using the system’s own method and structure. This, of course, means 
commenting on the sūtras of Badarayana, using the Upanisads as one’s 
primary proof-texts. With this background in early Caitanya Vaisnava her- 
meneutics, let us now turn to the specifics of Jiva Gosvāmī's commentary 
on the Brahma-sütra. 
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Jīva Gosvāmī's audience 


Both the structure and content of Jīva Gosvami's Catuhsūtrī Tika will 
become clearer once we determine the way in which he makes use of his 
sources, especially those outside his immediate circle of Caitanya Vaisnavas. 
Clearly, Jiva is heavily indebted to earlier teachers for his understanding 
of the Brahma-sütra—specifically, Rāmānuja, Srīdhara Svāmī, Madhva, and 
Sankara, of whom he mentions Rāmānuja and Sankara by name in his 
Tika. No Vedāntic commentator is autonomous in his interpretation, and 
much less so as we move later in the commentarial tradition. Indeed, Jiva 
Gosvami owes the majority of his commentary to his predecessors—from 
his basic understanding of the sūtras, to the choice of Upanisadic texts to be 
cited, to the style of writing he employs. Still, it is obvious that Jiva’s inten- 
tion was not simply to summarize earlier ideas. The Catuļsūtrī Tika was 
clearly not meant as a pedagogical aid, nor a sort of Vedanta digest. Indeed, 
it appears to be just the opposite. Jiva is writing for an elite audience of 
scriptural experts with deep knowledge of Vedantic postulates. It is very 
difficult, and in some place impossible, to understand his point without 
prior, independent knowledge of his sources. 

In some cases, this is simply a question of knowing the context of the 
passage he is utilizing. For example, while giving a basic, word-by-word 
explanation of Brahma-sutra 1.1.4, “tat tu samanvayat,” Siva writes, 


How is Brahman proved by scripture? That is stated by “tat tu.” 
The word “tu” is for the purpose of removing the doubt raised 
earlier. “Tat” indicates that Brahman can be proved by scripture. 
Why? Because of samanvaya. Establishing something by positive 
and negative concomitance [anvaya and vyatireka] is samanvaya. 


Here, Jiva does not identify the “doubt raised earlier," nor does he return 
to the word fu later in his comments. His main concern is with the word 
samanvaya, since it ties into the Bhagavata’s phrase in the first verse, “anvayad 
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itarataš ca.” Jīva thus expects his readers to first of all recognize this as 
Rāmānuja's explanation, and, second, to recall the doubt raised earlier in 
that context. As it happens, the doubt comes from the Mīmāmsakas who 
consider Brahman to be irrelevant to scripture, since knowledge of him has 
nothing to do with injunctive activity. To restate the objection and provide 
an explanation would detract too much from Jiva’s primary purpose, namely, 
to demonstrate how Brahman can be known by the method of positive and 
negative concomitance (anvaya and vyatireka), as described in the first verse 
of the Bhagavata. 

In other places, however, knowing the context of a source passage is 
not sufficient to grasp Jiva’s thesis. At the beginning of his explanation of 
the Bhāgavata's concluding verse (12.13.19), Jiva makes two points in quick 
succession and uses Sankara’s commentary on the Bralima-sütra to support 
them: 


The verse “kasmai yena vibhāsito *yam" shows that the Lord pos- 
sesses such distinctions, etc., (as described earlier). In the second 
interpretation of *atmagrhitir itaravad uttarāt”' found in Sankara's 
Brahma-sūtra commentary, the referent of the word “sat,” mentioned 
in the opening statement, is understood to be the ātmā, because the 
word “dima” is present in the concluding statement. In the same 
way, here also the speaker of the four-verse Bhdgavata is understood 
to be Bhagavan, and he who is revealed in the trance of Sti Vyasa is 


alone understood to be the object of meditation. 


Although Jiva refers to Sankara’s commentary on Brahma-sütra 3.3.16, 
the actual meaning of the sūtra or the content of Sankara’s comments 
are irrelevant to his purpose here. Jiva is interested only in Sankara’s in- 
terpretive strategy, by which he hopes to justify his own method of arriving 
at the two conclusions. Sankara’s reasoning is highly involved, and Jiva’s 
application of the reasoning is no less sophisticated. (For a detailed ex- 
planation of both, see the notes to my translation of this passage.) Yet, the 
only help Jiva provides to his reader to find a connection between such 
disparate items as sat, ātmā, the four verses, and Vyāsa's trance are the 
words “in the same way.” The sūtra quoted is not an especially famous one, 
nor is Sankara’s second interpretation of it any more so. Clearly, Jiva pos- 
sesses an intimate working knowledge of his sources, and he assumes the 
same of his readers. 

Much to the satisfaction of his modern-day readers, Jiva takes care to 
spell out his sources and methodology at the beginning of the Bhagavata- 


! Brahma-sütra 3.3.16. 
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sandarbha. He indicates that he is aware of the existence of at least eleven 
commentaries on the Bhagavata Purana and four literary works based upon 
it2 His own interpretation of Bhagavata passages, however, will be based 
on only a few works, namely, Sridhara Svami’s Bhāvārtha-dīpikā and other 


writings,’ Ramanuja’s Sribhasya, and several works by Madhva (Tattva- 
sandarbha 27-28). 


Sridhara Svāmī 


Sridhara's theological stance 


Of all his sources, Jiva Gosvāmī makes the most profuse use of Sridhara 
Svāmī. Quotations from his commentary on the Bhdgavata Purāņa, called 
Bhāvārtha-dīpikā, are ubiquitous in the Bhágavata-sandarbha, and are 
introduced simply with the words *tīkā ca,” “and the commentary [says].” 
Most sections of the text follow a standard structure: Jiva introduces the 
main topic under consideration with a single sentence, often ending with 
“yatha, “as (it is stated in the Bhāgavata Purāņa).” He then quotes the 
verse from the Bhdgavata to be discussed, and provides Sridhara Svami's 
comments. Finally, he offers his own explanation, ties things back to the 
issue at hand, and supplies supporting quotations. If, for some reason, he 
does not quote Sridhara Svami’s commentary directly, he will very often 
include its salient points in his own comments. Jiva sees this structure as 
mimicking the sūtra-and-commentary style of exegesis: 


Therefore we will examine the Bhāgavata alone, observing consist- 
ency between the earlier and later portions, in order to determine 
what is the supreme good. Here in this composition of six volumes, 
the introductory remarks will occupy the position of sütras, and the 
words of the Bhagavata, the subject matter. Our interpretation of 
the words of the Bhagavata, representing a kind of commentary 


2 The commentaries named by Jiva are the Tantra-bhāgavata, Hanumad-bhasya, Vāsanā-bhāsya, 
Sambandhokti, Vidvad-kāmadhenu, Tattva-dīpikā, Bhāvārtha-dīpikā, Paramahamsa-priya, Suka- 
hrdaya, and the commentaries of Punyaranya and C itsukha. Literary works (nibandhas) men- 
tioned are Vopadeva’s Muktā-phala and Hari-lilà. Hemādri's Catur-varga-cintamani, and the 
Bhakti-ratnāvali of Visņu Purī (Tattva-sandarbha 23). : 

3 Jīva writes in the Tattva-sandarbha, **kvacit tesam evānyatra-drsta-vyākhyānusāreņa, 1 "In some 
places, I will follow Sridhara Svāmī's explanations found elsewhere" (27). Elkman thinks that 

Š ara's commentary on Bhāgavata verses other than those cited by 

1986: 120). It is more likely, however, that the reference is to 

Visnu Purāņa, which Jiva quotes several times in the Sandarbhas. 


this probably refers to Sridh 
Jīva in the Saf-sandarbha ( 
Šrīdhara's commentary on the x 
This gives a fuller sense to the word “anyatra-drsta. 
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[bhasya], will be written in accordance with the views of the great 
Vaisņava, the revered Šrīdhara Svamin, only when they conform to 
the strict Vaisnava standpoint, since his writings are interspersed 
with the doctrines of Advaita so that an appreciation for the 
greatness of bhagavat may be awakened in the Advaitins who now- 
adays pervade the central regions etc. 

(Elkman 1986: 119)* 


The last sentence epitomizes the enigma that is Sridhara Svāmī. Although 
a renunciate of a Sankarite order, he was (and is) revered by Vaisnavas as 
commentator par excellence on the Bhagavata Purana. So great was Sridhara’s 
influence that his commentary became the measuring stick for those that 
followed him, and his interpretations became virtually Synonymous with 
the meaning of the Purana. As one traditional saying goes, “Vyasa knows, 
Suka knows, the King (Pariksit) may or may at know. But Sridhara 
knows everything by the blessings of Narasimha.” 5 Of all the followers of 
the Bhāgavata, perhaps the ones that hold Srīdhara in the highest esteem 
are Caitanya Vaisnavas. In the Caitanya-caritāmrta, Krsnadasa Kaviraja 
reveals Caitanya’s great loyalty to Sridhara by his description of the encounter 
between Caitanya and a Vaisnava named Vallabha Bhatta: 


The next day Vallabha Bhatta came and sat down in the assembly. 
After paying his respects to the Lord, he said something with pride. 

“In my commentary on the Bhagavata, | have refuted the explana- 
tions of Sridhara Svami. I cannot accept his explanations. He does 
his explanation by accepting whatever he reads wherever he reads 
it. There is no consistency, and therefore I do not accept him as the 
master (svāmī).” 


tad evarh parama-nihšreyasa-nišcayāya $ri-bhagavatam eva paurvāparyāvirodhena 
vicāryate. tatrāsmin sandarbha-satkātmake granthe sütra-sthàniyam avatārikā- 
vākyarn visaya-vākyarh šrī-bhāgavata-vākyam. bhāsya-rūpā tad-vyākhyā tu 
samprati madhya-dešādau vyāptān advaita-vādino nünam bhagavan-mahimānam 
avagahayitum tad-vādena karvurita-lipīnāri parama-vaisnavanam Srīdhara-svāmi- 
carananam šuddha-vaisņav-asiddhāntānugatā cet tarhi yathāvad eva vilikhyate. 
(Tattva-sandarbha 27) 


5 Sridhara was an ardent devotee of the man-lion Lord, as evidenced by the fact that he con- 
cludes his commentary on many chapters of the Bhāgavata with a verse saluting Narasimha. 
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The Lord smiled and said, “One who does not accept her husband 


(svami), I consider a prostitute.” Saying this, Mahaprabhu became 
silent. Hearing his words, everyone was satisfied. 


Vallabha Bhatta’s pride was crushed, and the next day he returned to the Lord 
in humility and begged forgiveness. Mahaprabhu advised him as follows: 


You criticize Sridhara Svami and write your own commentary. You 
do not accept Sridhara Svami—this is your pride. I understand the 
Bhagavata by the grace of Sridhara Svāmī. Sridhara Svāmī is the 
teacher of the entire world. I regard him as my teacher. Whatever 
you write out of pride, overstepping Sridhara, that writing will have 
confused meanings, and people will not accept it. One who writes 
following Sridhara will by honored and accepted by all people. 
Comment on the Bhdgavata following Sridhara! Give up your pride 
and worship Bhagavan Krsņa!”” 


Šrīdhara Svami’s Advaitin affiliation was apparently not a problem for 
Caitanya, who was himself initiated into a Sankarite order of renunciates. 
Jiva Gosvāmī says in the Tattva-sandarbha (27) that Sridhara was a pure 
Vaisnava who mixed in Advaita ideas only for the benefit of members of his 
school. Baladeva Vidyābhūsaņa adds in his commentary that Sridhara was 
a Vaisnava 


āra dina Asi’ vasilà prabhure namaskari” 

sabhāte kahena kichu mane garva kari’ 
*bhāgavate svāmīra vyākhyāna kairāchi khaņdana 
laite nā pāri tānra vyakhyana-vacana 

sei vyakhya karena yahan yel pade ani’ 
ekavākyatā nahi, tate 'svàmr nahi mani” 

prabhu hāsi' kahe, *svāmī nà mane yei jana 
vešyāra bhitare tare kariye ganana” 

eta kahi' mahāprabhu mauna dharilā 

$uniyà sabāra mane santosa hailā. 





(3.112-116) 


i &ridhara-svàmi nindi nija-tika kara 
&ridhara-svàmi nahi māna’, eta ‘garva’ dhara 
šrīdhara-svāmi-prasāde "bhāgavata" jāni 
jagad-guru $ridhara-svàmi ‘suru’ kari’ mani 
éridharera anugata ye kare likhana 
saba loka manya kari’ karibe grahana 
gridharanugata kara bhagavata- -vyākhyāna 
abhimāna chadi’ bhaja krsna bhagavān. 


67 


JIVA GOSVAMI'S SYSTEM OF VEDANTA 


because his commentaries contain remarks to the effect that the 
form, attributes, manifestations, and abodes of bhagavat are eternal, 
as are the bodies of his attendants, and that the devotees of bhagavat 
belong to the highest class and are headed towards liberation. 


The Advaitic statements of Sridhara, Baladeva argues, are like “the meat on 
the end of a hook, meant to lure fish” (Elkman 1986: 1 19-120). 


While a detailed investigation of Sridhara’s theological standpoint is 
beyond the scope of this book, we may at least note the fact that his views 
stand far removed from the radical non-dualism of Sankara. Friedhelm 
Hardy has conjectured that Sridhara was an early (and influential) example 
of a brand of devotional Advaita that included such devotees as Madhavendra 
Puri, Visnu Puri (author of the Bhakti-ratnavali), and later, Madhustidana 
Sarasvati (1974; 33). Their emphasis on bhakti and lack of emphasis on 
Sankara’s doctrine of illusion suggest, according to Daniel Sheridan, “that 
the Advaita tradition in the Mathas had become very broad, if not attenu- 
ated, in the fourteenth century’s turn toward bhakti” (1994: 48—49). From 
a close analysis of Sridhara’s commentary on the first verse and four main 
verses of the Bhāgavata, Sheridan concludes that Sridhara taught a “theistic 
non-dualism of sorts,” (ibid.: 57) not so different from the Bhagavata's own 
bhedabheda standpoint (ibid.: 54). While Sridhara employs the categories 
and hermeneutical tools of Advaita Vedanta (such as the notion of essential 
and accidental characteristics), he does not use them to defend Sankara’s 
radical nondualism. “Sridhara . . . has moved, at least in this immediate con- 
text, toward a non-dualism of a realistic Sārnkhya type, otherwise called 
‘qualified nondualism’” (ibid.: 64). This move, Sheridan argues, brings him 
“halfway to the metaphysical nuances of acintya-bhedabheda” (ibid.: 58). 
Perhaps the clearest evidence of Sridhara's shift lies in his avoidance of the 
concept of maya (the illusory power that comprises this world) as delineated 


* Given Sridhara’s influential place in medieval Hinduism, especially in the Vaisnava Purāņic 
tradition, a close investigation of his views would fill serious gaps in our knowledge of the 
period. Daniel Sheridan identifies four possible areas of investigation: 


(1) a study of the relationship of Sridhara to Madhya and of the later Madhva 
school to Sridhara, (2) a study of the relationship of Sridhara to the earlier Advaitins, 
such as Citsukha and Punyaranya, and of Sridhara's relationship to later Advaitins, 
such as Madhusüdana Sarasvati, (3) a study of the relationship of Sridhara to the 
Bengal Vaisnava school, and (4) an internal study of Sridhara’s comments on the 
bhakti passages of the Bhāgavata and of its discursive passages on Sàmkhya. 
(1994: 65—66) 


It is hoped that the present study will make a beginning on the third project. 
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in Advaita Vedanta. Sridhara, maya ; ; 
(aid) tha resulte Front SS opa 
Brahman. Instead, it is the veiling, multi-facet a a āsi ss 
itis tl : aceted Sakti of the Supreme Lord, 

understood in terms similar to maya in theistic Vaisnavism. In his comment- 
ary on the Bhagavata’s first verse, Sridhara Svāmī fails to make any men- 
tion of the concepts of superimposition, confusion (bhrama), or ignorance, 
despite ample opportunities to do so. The word "nirasta-kuhakam" is glossed 
simply as “nirastam kuhakam kapatam māyālaksaņam yasmims tam”—*him 
in whom the deceit that is characteristic of maya is destroyed." Even the 
line "tejo-vari-mrdam ...," which Jiva Gosvami himself recognizes as 
having potential for an Advaita interpretation," is let off quite gently by 
Sridhara. He interprets vinimaya as vyatyaya, the false appearance of one 
element in another, like a mirage seen on a hot surface, water seen in glass, 
and glass appearing like water. Although these examples are typically Advaitic 
in nature, Sridhara does not take the opportunity to develop a theory of 
error. This is especially significant given the fact that Sankara's Brahma- 
sūtra commentary begins straight away with a theory of super-imposition. 
For Sridhara, the essential point here is that despite appearances, the world 
finds its basis in the true reality of Brahman, who has the power to dispel 
all confusion. 

We find another example of Sridhara’s reticence in regard to maya in his 
commentary on the second verse of the four-verse Bhagavata. Sheridan 
translates the verse and commentary as follows: 


What is manifest without a basis and is not manifest in the Self, 
know that to be the maya of the Self, like an appearance, like a 
shadow. 

[Sridhara’s commentary:] This defines maya since it was men- 
tioned subsequently and since the linking of maya and Self follows 
maya. “Without basis” means without a substantial basis. For this 
reason, what is implicit in the substratum of the Self appears real “and 
also does not appear,” know that to be the maya of the Self. “Like an 
appearance” means the two moons etc. which are not distinguished 
in perception. “Like a shadow” means the non-recognition of 


2 kim ca tejo-vāri-mrdām ity anenaiva tesárh vivaksitarn setsyatiti janmādy asya 
yata ity aprayojakam syāt. 
Moreover, (the Māyāvādīs think that) their doctrine will be proven by the 
phrase tejo-vāri-mrdām. (But if we accept their view.) jaumādy asya yatah becomes 


pointless, (Paramātma-sandarbha 105) 
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something that is. The shadow is Rahu which remains in the realm 


of the planets, even if it is not seen. 
(1994: 59-60)" 


As in his explanation of the Bhagavata’s first verse, Sridhara here is satisfied 
to describe māyā simply in terms of false appearances, using examples found 
in the verse itself. Also as in the first verse, he is primarily interested in the 
fact that the world of appearances has a real basis in the reality of Brahman. 
As such, he makes no attempt to go beyond the text of the BAagavata to 
articulate a theory of ignorance in Advaitic terms. 

Indeed, Sridhara was perhaps closer to the Caitanya Vaisnava view of 
šakti than he was to Advaitic concepts of maya. A more positive articula- 
tion of Sridhara Svamr's views on maya can be found in his commentary on 
verse 1.7.6 of the Bhāgavata. This verse appears in a description of Vyāsa's 
state of trance before he composed the Purana, which, we have seen, is 
one of Jiva’s main loci for finding the overall meaning of the Bhagavata. 
As such, Jiva discusses this verse at length in the Tattva-sandarbha (from 
section 32 to 45). He sees in it the possibility of nondualist interpretation 
and so takes the opportunity to argue against the Advaita ideas of maya, 
ignorance (avidyā), and limitation (upādhi). Yet Sridhara's commentary on 
this verse is remarkably simple, positive, and free of heavyweight Advaita 
terminology: 


The learned (Vyasa) composed the satvata-samhita [Bhagavata 
Purana] for people who do not know bhakti-yoga for Adhoksaja, 
which directly removes unwanted things. 

[Sridhara’s commentary] This is stated: The Lord, who possesses 
all saktis, who knows everything, who has an eternally manifest, 
supremely blissful form (svarūpa), controls maya by his knowledge- 
Sakti. The living entity, whose true form is unmanifest, and who 
(instead) possesses qualities just opposite to it, is bewildered by his 
(the Lord's) maya. The living entity is liberated through knowledge 


10 Bhāgavata 2.9.33: 


rte trtharn yat pratiyeta na pratīyeta cātmani 
tad vidyād ātmano māyārh yathābhaso yathā tamah 


Bhāvārtha-dīpikā: yathātma-māyā-yogenety anena māyāyā api prstatvād 
vaksyamāņopayogitvāc ca mayam nirūpayati. rte artham vināpi vāstavam artham 
yad yatah kim apy aniruktam ātmany adhisthāne pratīyeta sad api ca na pratīyeta 
tat ātmano mama māyām vidyāt. yathā ābhāso dvi-candrādir ity artham vinā 
pratitau drstantah. yathā tama iti sato "pratītau. tamo rāhur yathā graham-mandale 
sthito ‘pi na dršyate tathā. 
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that is obtained by bhakti to the Lord. That is stated by Visņusvāmī. 

The Lord, who is eternal, cognizant and blissful. is embraced 
by knowledge (sarivit) and the energy of bliss. The living Guns is 
covered by his own ignorance and is pained by masses of suffer- 
ing." So also, *He who controls maya is the Lord, and he who is 
pained by her is the living entity. We praise this Man-lion Lord 
who continually enjoys with his own maya. He possesses tans: 
cendental bliss that is manifested from himself, and from him the 
world of great suffering is manifested. He is unsullied by the fear 
born from the differences of the world, which has arisen from his 
own glance." And so on." 


Here we find nearly all the elements of the Caitanya Vaisnava concept 
of Bhagavān's sakti. The Lord is the possessor of all energies and his form 
is not temporary or material, but a manifestation of his personal Sakti, with 
which he forever enjoys. He does, however, remain aloof from the external 
energy, which comprises the world of maya. As a transformation of the 
Lord's sakti, maya is not false or illusory in itself, but only in its effect on 
the hapless living entity. Its influence can be annulled by devotion to 
Bhagavan. 

Although Sridhara Svāmī does not partition Bhagavan’s Sakti into three 
types, clearly all the elements necessary for the development of a more 
systematic theory are present above. Furthermore, the verse from Visnusvami 
provides the basis for a further division of the internal energy into three 
parts. The only element of the sakti concept that is missing—indeed, con- 
spicuous by its absence—is inconceivability (acintya). The strong emphasis 
on the inconceivable nature of Bhagavan’s energies seems to be a distinctly 
Caitanya Vaisnava proclivity, arising from a desire to preserve Bhagavan’s 
transcendence. We may thus confirm Sheridan's assessment of Sridhara as 
*halfway to the metaphysical nuances of acintya-bhedabheda" (1994: 58). 

A much more comprehensive and in-depth study of Sridhara's comment- 
aries would be required to reach any broad conclusions about his views. 
Whatever the outcome of such a study might be, however. it is clear that he 
cannot be simplistically aligned with, or assigned to, Advaita Vedanta, as 


K anarthopašamarn sāksād bhakti-yogam adhokşaje 

lokasyājānato vidvams cakre sātvata-sarhhitām : izm 
Bhāvārtha-dīpikā: etad uktam bhavati—vidya-saktya māyā-niyantā nityāvirbhūta- 
paramánanda-svarüpah sarva-jūah sarva-Saktir isvaras tan-mayaya sarhmohitas 
tirobhūta-svarūpas tad-viparita-dharmà jīvas tasya cešvara-bhuktyā labdharjūānena 
moksa iti. tad uktam visņu-svāmin—hlādinyā samvid-aslistah sac-cid-ānanda 
iévarah. svāvidyā-sarhvrtO jīvah sarnklesa-nikarákarah. tathā—sā īšo yad-vase maya 
sa jīvo yas tayarditah. svavirbhiita-paranandah svàvirbhüta-suduhkha-bhüh. 
svādrg-utthaviparyāsa-bhava-bhedaja-bhī-šucal. man-māyayā jusann āste tam 
imam nr-harirh numah. ity adi. 
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Stuart Elkman does in his study of the Tattva-sandarbha. Elkman makes 
strong claims about Jiva’s use of Sridhara Svāmī that are based on a mistaken 
understanding of both authors: 


When we examine the contents of this work [Tattva-sandarbha}, 
however, it becomes clear that Jiva was not nearly as happy with 
Šrīdhara's commentary as was Caitanya, and it seems likely that 
Jiva’s claims to follow Sridhara represent more a concession to 
Caitanya’s beliefs than a personal preference on his own part. In 
actual fact, Jiva follows Sridhara on only the most minor points, 
ignoring all of his Advaitic interpretations on the plea that they are 
*non-Vaisnava" and were meant merely to entice the Advaitins to 
study the Bhagavata. As we have seen in T. S. [Tattva-sandarbha] 
60, Jiva even goes so far as to quote portions of Sridhara's com- 
mentary only to refute his interpretation in subsequent paragraphs. 
Jiva's claim to follow the natural sense of the Bhagavata in such cases 
is also not justfied since he often resorts to unlikely interpretations 
of terms or analyses of compounds to establish his own views. . . . 
Thus, considering the harsh criticism which Caitanya leveled 
against Vallabha for contradicting Sridhara's commentary and in- 
terpreting the Bhagavata from his own point of view, one may 
legitimately wonder whether Caitanya would have been any more 
pleased with Jiva's nominal regard for Sridhara and his original 

interpretations of the Bhagavata. 
(Elkman 1986: 180—181) 


The polarization of Caitanya and Sridhara on one side and Jiva Gosvāmī 
on the other is derived from Sushil Kumar De, the author of Early History 
of the Vaisnava Faith and Movement in Bengal. De writes: 


It is our impression that Caitanya could not have been such an 
anti-Sankara as depicted by Krsnadasa Kaviraja. The Kavirāja, 
however, is careless enough to give us a rough idea as to what 
Caitanya’s metaphysics could possibly have been when he makes 
Caitanya ridicule Vallabha Bhatta for differing from Sridhara’s com- 
mentary on the Bhagavata, and says that Sridhara was “Jagad-guru.” 

(1986: 151) 


Since the Gosvamis’ writings were the most important source of theological 
material for Krsņadāsa Kaviraja, Elkman simply extends De’s polarity by 
replacing Krsņadāsa with Jiva Gosvāmī and placing him against Sridhara 
and Caitanya. 

Both De’s and Elkman’s polarities are based on the assumption that 
Caitanya’s fondness for Sridhara is indicative of his Advaitic inclinations, 
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and therefore Jiva’s polemic against Advaita is a sure sien of Jīva's di 

regard for Sridhara (and therefore also Caitanya). This Au doe 
not hold on several counts. First, there is nothing to suggest diat Caitanya 
preferred Sridhara because of the latter's Advaitic affiliation. His bik 
may just as well have been a result of appreciation for Sridhara’s dee 

devotion" or his bhedabheda theology, which, we have argued, is a ru 
accurate characterization of Sridhara’s views than is pure Advaita. Second 
Jiva pays much more than just lip service to Sridhara. If the frequency and 


1? Indeed, there is evidence that at least the Gosvamis appreciated Sridhara for reasons other 
than his Vedāntic viewpoint. See, for example, Sridhara’s commentary on Bhdgavata 10.43.17, 
where we find the seeds of a bhakti-rasa theory centered on Krsna. The verse describes the 
different ways in which Krsna was perceived when he entered Kamsa’s wrestling arena in 
Mathura: 


mallānām ašanir nrnam nara-varah strinàm smaro mūrtimān 
gopanam sva-jano 'satàm ksiti-bhujarh šāstā sva-pitroh šišuh 
mrtyur bhoja-pater virad avidusām tattva param yoginam 
vrsninàm para-devateti vidito rangam gatah sagrajah 


Krsna, who entered the arena with his elder brother, was regarded by the wres- 
tlers as a lightning bolt, by the men (in the assembly) as the best among men, by 
women as Cupid personified, by the cowherds as their relative, by the impious 
kings as the giver of punishment, by his parents as a child, by the King of the 
Bhojas (Karnsa) as death, by the ignorant as the Universal Form, by the yogis as 
the Supreme Truth, and by the Vrsnis as the supreme Deity. 


In his Bhāvārtha-dīpikā, Šrīdhara Svāmī immediately introduces the concept of rasa: 


tatra Srngārādi-sarva-rasa-kadamba-mūrtir bhagavams tat-tad-abhiprāyānusāreņa 
babhau, na sākalyena sarvesārh ity aha mallānām iti. mallādīnām ajūānām 
drastrņām ašany-ādi-rūpeņa dašadhā viditah san sāgrajo raūgarh gata ity anvayah. 
malladibhivyaktā rasah krameņa šlokena nibadhyante—raudro 'dbhutas ca śrůgāro 
hāsyarh viro dayā tathā. bhayānakas ca bibhatsah šāntah saprema bhaktikah. 





Bhagavan, who is the embodiment of the multitude of all rasas beginning with 
amorous love. appeared in accordance with the wishes of each person there, and 
not in his fullness to everyone. This is stated by the verse. The syntactical order of 
the words in the verse is thus: He (Krsna), along with his elder brother, was 
known in ten ways, in the form of lightening, etc., by the wrestlers and other 
ignorant members of the audience. The rasas which were manifest in the wrestlers, 
etc., are delineated in order by this verse, “(The rasas are) wrath, wonder, amorous 
love, mirth, heroism, compassion, terror, disgust, tranquility, and devotion (bhakti) 


imbued with love (prema).” 


It is significant that Šrīdhara Svāmī includes bhakti in the list of rasas. Sanātana Gosvāmī, 
in his Vaisnava-tosani commentary, immediately focuses on this rasa classification of the 
audience He explains why each person possesses the rasa assigned to them and which 


sthyāyī-bhāvas corresponded to their experience. 
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centrality of quotations from the Bhāvārtha-dīpikā are any indication, then 
Jiva’s involvement with Sridhara is far more than a mere *concession to 
Caitanya's beliefs” (Elkman 1986: 180). Indeed, if we accept a more bal- 
anced view of Sridhara’s theological position, we can see how Jiva could 
have argued against Advaita and at the same time given a significant place 
to Sridhara in his writings. 


Svāmī and Gosvāmī 


The relationship between Jīva and Šrīdhara is neither superficial nor one- 
dimensional, and certainly worthy of a closer look. From the Catuhsūtrī 
Tīkā, as well as from other portions of the Sandarbhas, it is clear that Jīva 
follows—indeed, reiterates—Sridhara’s interpretation of Bhagavata verses 
in almost every instance. The overall structure of Jiva’s commentary on the 
Bhagavata’s first verse is based on the categories of essential and accidental 
characteristics introduced by Sridhara. Yet it is also clear that Jiva’s purpose 
is not simply to rehearse Sridhara’s views or even write a sub-commentary 
upon them. Jīva Gosvāmī is constructing a systematic theological edifice for 
which he must always keep the overall blueprint in mind. Sridhara supplies 
many of the important building blocks, but Jiva must assemble them into 
a stable structure. This assembly process is to be expected, for Sridhara’s 
primary concern is to clarify the verses at hand, whereas a sandarbha has 
a second-order purpose, namely to weave the verses themselves into a coher- 
ent theological system. 

A good example of Jiva’s use of Sridhara can be found at the very end 
of the Paramatma-sandarbha, where he discusses the sixth indicator of mean- 
ing (tatparya-linga), using a verse from the second book of the Bhagavata: 
“By physical objects [dréyaih] such as the intelligence, by his own self 
[svatmand], by characteristics [/aksanaih], and by arguments that lead one 
to make inferences [anumdpakaih], Bhagavan Hari is perceived in all beings 
as the seer.” ”® 

As we will see in the next chapter, Jiva gives a relatively lengthy explana- 
tion of this verse, using a series of logical inferences to demonstrate the 
existence of the living entitiy (jiva), the inner controller (antaryāmī), and 
Bhagavan. The existence of each entity is deduced from the previous one: 
Bhagavan from the antaryāmī, the antaryamī from the living entity, and 
the living entity from physical objects. Jiva Gosvami follows Srīdhara 
Svāmī quite closely in the structure and language of his argument. Sridhara 
writes: 


e bhagavān sarva-bhütesu laksitah svātmanā harih 


dr$yair buddhyadibhir drastā laksanair anumāpakaih 
(Bhāgavata 2.2.35) 
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Bhagavan is seen [/aksitali]. How? By his own self [svatmana], that 
is, by being the inner controller [antaryāmī] who is a conscious 
entity [Asetrajfia]. By what means (is he seen)? Physical objects 
such as the intelligence demonstrate this in two ways: (1) by the 
characteristics [laksanaili] which point to (the existence of a) self- 
luminous antaryāmī. This is shown by untenability [anupapatti]: 
"without the self-luminous seer, it is not possible for the inert phys- 
ical objects to see." And (2) by arguments that lead to inferences 
[anumdpakaih|. This is shown by the invariable concomitance 
[vyapti]: “the intelligence, ete., are dependent upon an agent, because 
they are instruments, just like an axe, etc." And the independent 
person (is shown) by the (existence of the) agent—thus, ISvara is 
established." 


Sridhara Svāmī first points out the basic question being addressed by 
Sukadeva in this verse: “How can one know Bhagavan?” The answer is simple: 
by understanding his presence in all living entities as the inner controller 
(antaryāmī). But how can one know the antaryāmī? We can infer his existence 
from the nature of physical objects, using the logical tools of untenability 
(anupapatti) and invariable concomitance (vyāpti). Thus, Sridhara arrives at 
the existence of Bhagavan in one step: physical objects point to the existence 
of the inner controller, who is none other than Bhagavan. 

Jiva Gosvami remains consistent with Sridhara's explanation, but fills out 
his reasoning to bring out Caitanyite ontology more clearly. In particular, 
Jiva inserts two more steps into the argument—the individual living entity, 
jīva, is inserted between the physical objects and the antaryami, and Bhagavan 
is added as a distinct reality beyond the antaryāmī. The first insertion is 
required in order to clarify the difference between the individual self and the 
Supreme Self, antaryāmī. Both are conscious entities (ksetrajfia), but the 
conscious power of the former is dependent upon the latter. As it is, Sridhara 
remains uncommitted on the question, so Jiva Gosvāmī chooses to bring 
out the distinction. In effect, he adds another “how?” to Sridhara’s reason- 
ing. How do physical objects reveal the antaryamt?—by the existence (or 
presence) of the individual jīva: 


The meaning is this: first, by (understanding the nature of) all the 
(individual) seers, the inner controller is understood. . . . For instance, 


M bhagavān laksito drstah. katham. svātmanā kgetrajūāntaryāmitayā. kaih. dršyair 
buddhyādibhih. tad eva dvedhā darsayati. drsyanam 1 jananam darsanarh 
sva-prakasam drastüram vind na ghatata ity anupapatti-mukhena laksanaih 
sva-prakasantaryámi-laksakaih. tathà buddhyādīni kartr-prayojyāni karanatvat 
vāsyādivan iti vyapti-mukhendnumapakaih. sva-tantra$ ca kartrety evam ISvara- 
siddhih. 
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the antaryami is understood by this untenability [anupapatti]: 
*Because one can see that the jīvas are not independent agents 
or enjoyers, and because karma, or activity, is also inert, therefore 
the living entities’ inclination for being the agent or enjoyer can- 
not take place without a particular, inner instigator.” This inner 
controller [antaryānī] causes the self to see through the eye, hear 
through ear, think through the mind, and to understand through 
the intellect. 


By introducing the living entity into the argument for Bhagavan’s existence, 
Jiva Gosvami further deepens the discussion by accounting for another, 
concomitant element of the phenomenal world, namely, activity (karma). 
The impetus for activity cannot be located in the living entity or in the activity 
itself, since the former is not independent and the latter is not conscious, 
Thus, the existence of the antaryāmī must be inferred. 

The second insertion is even more significant than the first. As mentioned 
earlier, the overall purpose of Paramatma-sandarbha's section 105 (which 
includes the Catuhsiitrt Tika) is to show that Bhagavan is the primary 
import of the Bhāgavata Purana using the six indicators of meaning. On a 
basic level, this is not difficult to do with the above Bhagavata verse (which 
is the sixth indicator), since the verse mentions Bhagavan Hari (Krsna) 
by name. Still, we must remember that Jiva wants to establish Bhagavan in 
the Caitanya Vaisnava sense of the term—as the highest of the three-fold 
Godhead, full of divine attributes, and the possessor of unlimited, incon- 
ceivable energies. The inner controller or super-soul (paramātmā), as he is 
often called in Gaudiya literature, is the second member of the threefold 
Godhead, and is but a portion (anīsa) of Bhagavan. Bhagavan manifests 
as the antaryāmī in order to facilitate the affairs of the living entities, 
for Bhagavan himself is beyond any direct connection with the world of 
maya. Thus, it is important for Jiva Gosvami to draw a clear distinction 
between the antaryāmī and Bhagavan in his explanation of the Bhagavata 
verse. He therefore glosses the word *svātmanā” in the verse as "svāmša- 
rüpenantaryamind," “by the antaryami who is his own portion.” Sridhara 
Svāmī, on the other hand, glosses it as “ksetrajnantaryamitayda,” which can 
be read either as a descriptive compound (karmadharaya-samasa), “by being 
the inner controller, the knower of the field,” or as a genitive-case com- 
pound (Sastht-tatpurusa), “by being the inner controller of the knower of the 
field (i.e., the jiva).” In either case, Srīdhara is happy to leave the exact 
relationship between Bhagavan and the antaryāmī unspecified. Surely, there 
is some difference between the two, for the verse names the latter as the 
means of knowing the former. But while Sridhara can again afford to re- 


main uncommitted on the nature of that difference, Jiva must be more 
specific: 
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eee is understood through his portion antaryānī, by 
t y [anupapatti]: “So as to account for his being the 
inner controller and the supreme ruler, if someone superior enters 
the jīvas with all his portions, then he would not be the Lord (Īsvara] 
because of the absence of completeness.” Therefore, (it is said) i 
the sn Gitopanisad, “Of what use will all this knowledge be to you 
O Arjuna? With a single portion, I support this entire universe.”"5 
And in the Visnu Purana, “the creation is permeated by a particle 
of his own energy.” .. . Once again, this argument also establishes 
Bhagavan: “The not-very-influential jiva’s inner controller is the 
Lord [I$vara], and he is dependent upon his own source. This is also 
due to completeness, just like the lordship of one who employs 
woodcutters and other laborers is (ultimately) dependent on the 
lordship of the king." 


Here we find Jiva Gosvàmi repeatedly emphasizing the completeness and 
transcendence of Bhagavan, in contrast to the partiality and worldly in- 
volvement of the antaryami. If the Lord were to enter the jiva in his com- 
pleteness, that is, with all his portions and energies, he would exhaust himself 
in the creation, and no longer be the transcendent ruler. This makes the 
antaryami only a secondary controller, like one who employs workers on 
behalf of the king. 

From our analysis of their commentaries on Bhagavata 2.2.35, it appears 
that the relationship between Jiva Gosvami and Sridhara Svami is this: Jiva 
incorporates nearly all the elements of Sridhara's commentary in his own 
explanation, but he does not do so in a simplistic fashion. Rather, he fills 
out Sridhara's reasoning by inserting new ontological categories and speci- 
fying the relationships between them. In doing so, Jiva raises straightforward 
exegesis of limited scope to the level of systematic reasoning that is an 
integral part of a comprehensive theological system. This will become clearer 
in the next chapter. 

Indeed, a very similar dymanic is at work in section 60 of the Tattva- 
sandarbha, the passage that Stuart Elkman singles out as an example of 
Jiva's scant regard for Šrīdhara. Although Elkman believes that Jiva is openly 
refuting Sridhara, the section actually reveals a much more nuanced rela- 
tionship between the two authors, not unlike what we have seen above. The 
Bhāgavata verse in question there is text nine of Chapter 10 of the second 
book. For context, the previous verse is quoted here as well: 


This adhyātmika purusa is verily that adhidaivaka purusa. He who 
divides the two is the adhibhautika purusa. We do not perceive one 


5 Gita 10.42. 
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in the absence of the other. Then, he who knows all three is the 
ātmā, the svāšrayāšraya.* 


follows: 


The second of these two verses reveals the fact that none of 
these (three purusas) can be considered the a$raya [shelter], since 
they are all mutually dependent. ... Then, he who “knows” these 
three, i.e., perceives them as the witness through a reflective cogni- 
tion, he, i.e., paramātman [supersoul], is the āšraya. The qualifier 
svāšraya, i.e., “having no āśraya other than itself”, is meant to dis- 
tinguish paramatman from the other three, which also function as 
ašrayas, each being the āšraya for the others. And (in addition to 
being its own āšraya), the paramatman is also the āśraya for the others. 

(Elkman 1986: 167)" 


“= 


In other words, Sridhara takes the word “atmd” as referring to the super- 
soul (Paramātmā), and then interprets svāsrayāšraya as a descriptive com- 
pound (karmadharaya samāsa) describing him: “the shelter (of others) who 
is his own (sole) shelter." Jiva quotes the above section of Sridhara’s com- 
mentary verbatim, but then immediately says, 


The verse uses the word *asraya" only due to accepting the partial 
nondifference between the part and the whole, namely, the living 


yo ‘dhyatmiko ‘yarı purusah so ‘sav evadhidaivikah 
yas tatrobhaya-vicchedah puruso hy ādhibhautikah 
ekam ekatarābhāve yada nopalabhamahe 

tritayam tatra yo veda sa ātmā svāšrayāšrayah 


Jiva Gosvami introduces these verses as follows, “In order to clearly demonstrate the nature 
of the āšraya [ultimate shelter] during the period of maintenance, from the vyasti point of 
view as well, that is, in terms of one’s own immediate experience, Suka explains the distinc- 
tion between the categories, adhyātma etc., in the following two verses” (Elkman 1986: 165). 
The adhyātmika purusa is the living entity who identifies himself with the senses, such as the 
eyes and ears. The adhidaivaka purusa is the presiding deity of each sense, like the sun-god 
for the eyes. And the adhibhautika purusa is the visible body, in which the other two rest and 


on account of which they assume their respective roles. 


ekam ekatarabhava ity esàm anyonya-sāpeksa-siddhatvenānāšrayatvam daršayati. 
... tatra tadā tat tritayam ālocanātmakena pratyayena yo veda sāksitayā pašyati 
sa paramātmā ASrayah. tesàm api parasparam A$rayatvam astiti tad-vyavacchedar- 
tham viSesanam svāšrayo ‘nanydSrayah. sa cāsāv anyesàm ašrayaš ceti. 

(quoted in Tattva-sandarbha 60) 
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entity (jiva) and Paramātmā. ... Therefore, there should be no doubt 
that the pure jrva, who is known as the witness, is the ašraya.!š 


Although this appears to be a direct contradiction of Sridhara’s interpreta- 
tion, in reality it is an attempt to find a way of agreeing with Sridhara 
despite the Advaitic implications of his view. As Elkman has pointed out to 
say (as Sridhara does) “that paramatman directly functions as the NESS of 
the mind and senses is tantamount to admitting the identity of the jīva and 
paramătman” (1986: 168). This, of course, is not acceptable to a Vaisnava, 
and so Jiva Gosvānīī tries to reach a compromise by harnessing the Caitanyite 
theology of simultaneous difference and nondifference (bhedabheda). The 
Paramātmā is the shelter (asraya) of the body, senses and presiding deities 
through the living entity, in so far as the living entity is nondifferent from 
him. As we saw in our discussion of Caitanya Vaisnava hermeneutics, the 
simultaneous identity and difference between a part and the whole, or be- 
tween the energy and the energetic, becomes the basis for the useful tech- 
nique of “passing the referent” in order to make sense of scriptural passages. 
Here, Jiva passes the referent from the Paramātmā to the jīva, allowing him 
to support Sridhara's interpretation of the word “amma” as “paramatma” 
and at the same time not fall into a nondualistic viewpoint. 

Still, Jīva Gosvami is not fully satisfied with this approach, and immedi- 
ately offers an alternate explanation: 


This atman is the jiva witness. But he who represents his own āšraya 
[shelter], i.e., has no āšraya other than himself, is paramatman. It 
is he who is the ašraya for the witnessing jiva. As stated in the 
Hamsaguhyastava, “Man knows all, including the gunas; but 
knowing all that, he still does not know the all-knowing, infinite 
[paramatman]. My salutations to that [paramatman]” (Bh.P. 6/4/25). 
Therefore, the paramatman alone is declared to be the āšraya in 
the Bhāgavata verse? which defines the term (Bh.P. 2/10/7).° 
(Elkman 1986: 168) 


ba tatrümsamsinoh $uddha-jiva-paramatmanor abhedarhSa-svikdrenaivasraya uktah. 
. . Saksi-samjninah Suddha-jiva-syasrayatvam na šankanīyam. 


The translation is my own, since 1 find Elkman’s unsatisfactory here. 1 4 
9 The verse says, "That is the āšraya, from which come the origin and dissolution of the 
universe, and by virtue of which it is perceived; it is designated the supreme brahman and 
paramātman” (Elkman 1986: 164, quoted in Tattva-sandarbha 58). 
2 sa ütmà sākşī jivas tu yah svāšrayo *nanyāšrayah paramatma sa evāšrayo yasya 
tathābhūta iti. vaksyate ca harhsa-guhya-stave sarvam pumān veda guņāms g 
taj-jūo na veda sarvajnam anantam ide iti. tasmat ābhāsaš ca ityādinoktah 


aramātmaivāšraya iti. 
pam E (Tattva-sandarbha 60) 
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In this explanation of the line “sa ātmā svasrayasrayah,” Jīva Gosvāmī 
directly identifies the ātmā with the jiva and interprets svaSrayasrayah as 
a possessive compound (bahuvrīhi-samāsa) referring to the jīva: “he who 
has the sva@sraya as his shelter (asraya)." The svasraya, of course, is the 
Paramatma.2’ Although Jiva diverges from Sridhara in this alternate inter- 
pretation of svāšrayāšraya, the end result is much the same as in the first 
interpretation. The jīva is the immediate shelter and witness of the three 
purusas. His shelter is the Paramātmā, who is the ultimate shelter, and who 
has no shelter other than himself. Thus, even in his second interpretation, 
Jiva Gosvāmī incorporates the main themes of Sridhara's commentary, and 
reaches the same conclusions regarding Paramatma. 

Thus, we see that Sridhara Svāmī is not at all being refuted in section 60; 
rather, his interpretation of the verse is Jiva Gosvamri's first interpretation. 
When Sridhara's Advaitic tendencies create difficulties for Vaisnava dual- 
ism, Jiva finds ways of supporting his interpretation and still maintaining a 
Vaisnava standpoint—first, by harnessing bhedabheda theology (taking the 
opportunity to emphasize the nondifference side), and second, by offering 
an alternate interpretation, but in the end reaching the same conclusions as 
Sridhara. This is true of Jiva’s relationship with Sridhara in general—when 
he sees a potentially problematic point, Jiva makes a serious effort to agree 
with Sridhara and remain faithful to his interpretation, and yet not com- 
promise on Vaisnava loyalties. In the process, Jiva extends Sridhara’s 
ideas beyond the latter's intention, creating a multi-faceted and sophisticated 
theological edifice. 

There are a few places, however, where Sridhara Svāmīs Advaitic lean- 
ings become too pronounced, and Jiva Gosvānī treats him as the presenter 
of the prima facie viewpoint (pūrvapaksa). Indeed, this happens once in the 
Catuhsūtrī Tika, in the explanation of the third line of the Bhāgavata's first 
verse: “tejo-vari-mrdam yathā vinimayo yatra trisargomrsa,” “in whom the 
threefold evolution is not false, like the exchange of fire, water, and earth.” 
The word “vinimayah” (exchange) and the ambiguous phrase *trisargomrsā” 


21 Elkman considers Jiva Gosvāmī's interpretation of the compound to be forced. “A more 
natural reading of this line,” he writes, “and the one accepted by Sridhara, would be, “Then, 
he who knows all three is the ātman, who has no āšraya other than himself." (1986: 166). 
Unfortunately, Elkman seem to misunderstand the word svāšrayāšraya. “He who has no 
agraya other than himself” is the meaning of only the first member of the compound, 
namely, svāšraya (and, as it happens, Jīva accepts that meaning completely). Sridhara's 
explanation of the compound is rather “he who has no āśraya other than himself, and who 
is the shelter of all others." Furthermore, Elkman offers no reason as to why a bahuvrihi 
reading of the compound is less “natural” than a karmadhāraya reading. Both seem to be 
equally valid interpretations. 

Elkman repeats the same misunderstanding later: *Once Jiva has identified the witness 
with the pure jiva, who is dependent on paramatman, he can no longer interpret the expres- 
sion svāšrayāšraya, as meaning ‘having no āšraya other than himself" (ibid.: 168—169). As 
a matter of fact, Jiva does interpret the word svāšraya in that way all along. 
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(the false/non-false threefold creation 


Bb ) make this line i 
Advaitin interpretation— very susceptible to an 


a fact noted by Jiva Gosvami himself. Thus, Ji 
ae : i . Thus, Jiva 
takes the Opportunity to offer a refutation of Advaita at this point in his 
commentary. He interprets the line as follows: 


The creation, consisting of the living beings, senses, and gods, based 
on the three qualities [guņas], is situated in him [Brahman], and he 
is their master. That creation is not false [amrsá]. It is not super- 
imposed upon his energies, etc., like silver (on a shell). Rather, it is 
always situated in Brahman, who is referred to in the famous scrip- 
tural passage “From which these... ,"? For this reason (it is said 
in the Brahma-sütra), *But the creation of name and form is from 
him who made it tripartite, for this is the teaching.” By this rule, 
since the creation has only one creator, it is true [satya] alone. 

In the verse, the non-falsity (of the creation) is also established by 
an example. The exchange of fire, etc., is the mutual transposition 
of portions (of each element). This means that a portion of each 
element is situated in the others. This (transposition of elements) is 
not like a falsity, but only as the Lord created them. 


Jiva takes the word “vinimayah’ as referring to the Upanisadic theory of trivrt- 
karana, a process of partition by which each of the base elements—earth, 
water, and fire—are compounded with parts of the other two to create the 
phenomenal world as we know it.” In this way, Jiva argues for a real emana- 
tion of the elements from Brahman, denying the possibility of “creation” in 
the sense of Gropa, or the illusory superimposition of the elements on Brahman. 
Indeed, in the next paragraph, he comes down strongly on Advaita: 


Since the interpretation given here is based on the sruti, other 
imaginary interpretations are automatically defeated. In those 
interpretations, fire and the other elements, which were indicated in 
a general way (in the verse), are explained in a particular way. This 


2 


? “That from which these beings are 
pass upon death—seek to perceive th 
Olivelle). 


born: on which, once born, they live; and into which they 
at! That is brahman!” (Taittirīva 3.1.1, translation by 


2 sarnjña-mürti-kl|ptis tu trivrtkurvata upadesat 
(2.4.20) 


23 First, each element is divided into equal halves, and one half is further halved. Then, the half 
part of each element is combined with a quarter of each of the other two. The resultant three 
compounds are named "e arth,” “water,” and “fire depending on the ee cee à: 
each. In order to account for the other two elements—sky (akasa) and air (vāyu)—Sankara an 


Rāmānuja expanded trivrt-karana into parici-karana, à similar process of five-fold partition. 
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does not please the grammarians. If this was what the Bhagavata 
meant, it would have said “like water in a mirage” and similarly for 
the other elements. Moreover, in that view, the threefold creation 
[tri-sarga] is not born from Brahman in the primary sense of the 
word, Rather, the word “janma” is taken in the sense of superimposi- 
tion [aropa]. 


Although Jiva does not mention it here, the author of the “imaginary inter- 
pretation” is in fact Sridhara Svāmī, who interprets “vinimayah” in the sense 
of the illusory appearance of one element in another, “like water in a mirage.” 
The “particular way” in which Sridhara explains the exchange of elements is 
as follows: 


“Vinimaya” is transposition—the appearance of one thing in an- 
other. That (appearance) passes as reality because of the underlying 
existence. In this regard, the perception of water in a mirage, which 
is the fire element, is well known. There is also the perception of 
water in glass, which is the earth element, the perception of glass in 
water, and so on with the other elements, substituting them as 
appropriate.” 


Šrīdhara's point is that the world of appearances is insubstantial, but its 
basis or substratum is Brahman, who is absolutely real. This absolute reality 
lends reality to the appearances, making them seem substantial, just as the 
reality of a hot surface makes the mirage water appear real. Indeed, Sridhara 
defines the Supreme Reality (satyam param) as “he by whose reality even the 
false world appears to be real.””° 

Jiva Gosvami comes down strongly on this view. He offers several argu- 
ments in quick succession as to why superimposition cannot constitute the 
relationship between the world and Brahman. Here, we need only relate the 
one that most directly opposes Sridhara Svāmīs view: 


Therefore, when the explanation is established based on scripture, 
the following viewpoint would emerge: the superimposition of some- 
thing occurs in the place where that thing does not actually exist, 
but is seen elsewhere. Thus, in actual fact, because the superimposi- 
tion is not connected to the actual object, the object’s existence 
cannot give rise to the superimposition. 


vinimayo vyatyayo ‘nyasminn anyāvabhāsah. sa yathādhisthāna-sattayā sadvat 

pratiyata ity arthah. tatra tejasi vari-buddhir marici-toye prasiddha. mrdi kacadau 

vari-buddhir varini ca kācādi-buddhir ityādi yathayatham ühyam. 
(Bhāvārtha-dīpikā 1.1.1) 


26 yat-satyatayā mithyā-sargo ‘pi satyavat pratiyate tam param satyam ity arthah. 
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The point is this: by definition the actual ° 


bject is absent from th i 

ARO ! ; e superim- 
o therefore there I5 no connection between the superimposition ud the 
object upon which it is superimposed. For example, when silver is superim- 


posed on a shell, the actual silver is absent, and so there can be no connection 
Pewee giva: and the shell. Therefore, the shell cannot give rise to the appear- 
ance of silver. Similarly, when the world is superimposed on Brahman, there 
is, by definition, no world actually present there, and so there is no connection 
between the world and Brahman. Therefore, unlike what Sridhara Svāmī 
claims, the world’s existence cannot be derived from Brahman’s supreme 
existence. What, then, is the ground or cause of the world’s existence? 

Jiva Gosvami concludes his arguments with a concise statement of his 
view, incorporating the Caitanya Vaisnava notion of Sakti: 


because the threefold creation is born from Bhagavan—in the prim- 
ary sense (of *born")"—and Bhagavan is qualified by the energy 
of creation [trisarga-šakti], and because this is taught by negative 
concomitance [vyatireka], therefore the threefold creation exists in 
Bhagavan, the all-soul, as distinguished from him. 


Although we have seen here a clear example of Sridhara Svāmī as the oppon- 
ent in Jiva Gosvamrs writings, some tempering remarks need to be made. 
When Jīva uses Srīdhara Svāmī as a positive source of exegesis for Bhagavata 
verses (which is how he uses him in almost every instance), he often quotes 
Sridhara verbatim, and sometimes mentions him by name. Indeed, while 
interpreting the other three lines of the Bhagavata`s first verse, Jīva follows 
Sridhara quite closely, in the manner we have seen above. And on those 
few occasions when Jiva does use Sridhara as the source of prima facie view, 
he concerns himself only with the problematic ideas and never with the 


2? That is, not in the sense of aropa, or superimposition, which is an indirect meaning of birth 
(janma). ; p wi : 

* Take, for example, the first line of Sridhara's comments on “tejo-vari-mrdam . . . (Bhagavata 
1.1.1): 


yatra yasmin brahmaņi trayāņām māyā-guņānām tamo-rajah-sattvandm sargo 
bhutendriya-devatā-rupo ‘mrsa satyah. 

Brahman, in whom the creation, consisting of the living beings, senses. and gods, 
based on the three gunas—sativa, rajas, and tamas—is not false, i.e., is real. 


Jiva begins his own comments by quoting this sentence, but with oneimportans apemon 
He writes, “brahmatvät sarvatra sthite vasudeve bhagavati yasmin, “in whom, in Bhagavan 
Vasudeva, situated everywhere, because of his being Brahman. Jīva n UR the 
concept of Bhagavan into the explanation, and singles him out by E ra mer noa 
qualifier that indicates Bhagavān’s all-pervasiveness. We have seen : ud MO LAE 

sion and adjustment in accordance with Gaudiya theology is typical ot Jiva p 


with Sridhara. 
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author himself. Out of respect for Sridhara, Jiva does not quote him, para- 
phrase him, or even use language similar to his. As far as the reader js 
concerned, the opposing views could have come from any Advaitin. Indeed, 
for Jīva Gosvami, Sridhara is factually not the source of the problematic 
viewpoint, since Sridhara is a “great Vaisnava,” whose “writings are inter- 
spersed with the doctrines of Advaita so that an appreciation for the great- 
ness of bhagavat may be awakened in the Advaitins” (Tattva-sandarbha 27). 


Rāmānuja 


Although Sridhara Svānī is by far the most-used source in the Sandarbhas, 
in the Catuhsūtrī section of the Paramātma-sandarbha Ramanujacarya takes 
the lead. The reason for this is straightforward: Srīdhara did not write a 
commentary on the Brahma-sitra, and so Jiva Gosvāmī must look elsewhere 
for support in his endeavor. Rāmānuja is a likely source for two reasons: First, 
as Daniel Sheridan has shown, the Bhāgavata Purana favors a theological 
standpoint that is similar to Rāmānuja's visistādvaita.” Since Caitanyite 
theology in general, and Jiva’s Catuļisūtrī Tīkā in particular, are based upon 
the Bhāgavata, it is reasonable that Jīva should look to Rāmānuja for an 
agreeable commentary on the Brahma-sitra. Indeed, we have seen in the pre- 
vious chapter that there are points of significant convergence between acintya- 
bhedabheda and Ramanuja’s system in regard to hermeneutical method and 
philosophical standpoint. 

A second reason for the choice of commentator can be found in the 
history of the Sandarbhas themselves. Jiva Gosvāmī begins the Tattva- 
sandarbha with the following verses: 


May Srila Rūpa and Sanātana be victorious in the land of Mathura. 
These two preceptors of the truth asked that this book be written. 
A certain friend of theirs—a Bhatta who was born in a lineage of 
South Indian brahmanas—wrote a book after selecting passages from 
the works of eminent Vaisnavas. His original compilation is now 
properly ordered in some places, but in other places it is out of order 
or altogether missing. Seeing this, a simple soul [jrvaka] is now 
writing it out in proper sequence.” 


2 See Sheridan's The Advaitic Theism of the Bhagavata Purana (1986) and “Sridhara and His 
Commentary on the Bhagavata Purana” (1994). 


jayatam mathurā-bhūmau šrīla-rūpa-sanātanau 

yau vilekhayatas tattvam jňāpakau pustikām imam 

ko 'pi tad-bāndhavo bhatto daksina-dvija-vamšajah 

vivicya vyalikhad grantham likhitād vrddha-vaisnavaih 

tasyādyam granthanālekham krānta-vyutkrānta-khaņditam 

paryālocyātha paryāyam krtvā likhati jivakah 
(Tattva-sandarbha, invocation, verses 3—5) 
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Jiva Gosvami clearly fe i 
shorter version of tiesā ds ki Me T s SM a E Š: 
commentary, Baladeva Vidyabhüsan EE Maé pU Ue 
Gosvami, the only one of the eG xs s o des > ae. 
1 ) osvāmīs of Vrndavana to hail from 
South India. According to the Bhakti-ratnakara of Narahari Cakravartt, 
Gopala Bhatta was the son of Venkata Bhatta, a Sri-vaisnava priest at Šrī 
Rangam. His uncle was Prabhodānanda Sarasvatī, the author of several 
Caitanya Vaisņava works of poetry. The two brahmanas hosted Caitanya in 
Sri Rangam for the four months of the rainy season, during which time they 
held lively discussions on various topics related to Krsna. The young Gopala 
Bhatta was deeply influenced by Caitanya’s personality and teachings, and 
decided to join him. When he reached a suitable age, Caitanya instructed 
him to move to Vrndavana and assist Rūpa and Sanātana.” 

As the son of a Sri-vaisnava brāhmaņa, it is quite likely Gopāla Bhatta 
received an education in the standard texts of the Sri-vaisnava corpus, espe- 
cially Rāmānuja's commentary on Brahma-sütra, called Srībhāsya. Indeed, 
the Sandarbhas as a whole betray the author's close acquaintance with 
Srī-vaisņava literature. Rāmānuja is mentioned by name seven times in the 
Paramātma-sandarbha, and there are three references to *the very ancient 
guru of the Srī-vaisņava tradition,” Jāmātr Muni. The latter is identical to 
Manavāla Mahāmuni, whose name means *beautiful son-in-law” in Tamil, 
translated as *ramya-jāmātr” in Sanskrit. A passage consisting of four verses 
describing the nature of the living entity is credited to him. It seems unlikely 
that someone not trained in South Indian Vaisnavism would be familiar with 
this passage. 

Indeed, in the Tattva-sandarbha, Jīva Gosvāmī highlights Rāmānuja as 
one of his main sources, on a par with Srīdhara Svāmī: 


3! The first two verses are condensed into one: 


tau santosayatā santau šrīla-rūpa-sanātanau 
dāksiņātyena bhattena punar etad vivicyate 


This work was compiled by the South Indian Bhatta for the pleasure of the two 
saints, Srila Ripa and Sanātana. However. .. . 


Then the third verse is repeated here as it is. ; J : b 
This account of Gopala Bhatta Gosvàmri's life is taken from Steven Rosen s The Six Gosyāmīs 
of Vrndávana (1990), a hagiography which draws material from asas ilgi works, 
including the Bhakti-ratnākara. Krsnadāsa Kaviraja describes Caitanya's stay at the des 
of Venkata Bhatta, identifying the latter as a Sri-vaisnava, but dons not mention either 

Gopala Bhatta or Prabhodānanda Sarasvatī. See Caitanya-caritamrta PEHE ICEY ee 
3 (Paramatma-sandarbha 19). He is introduced thus: Šrī-rāmānujācāryād atiprācīnena Šrī- 
-jāmātr-muninā upadistam. "This is taught by Sri Jāmātr 


vaisņava-sampradāya-guruņā $ri- r A 1 gie Eus oa 
Muni the very ancient guru of the Srivaisnava lineage, following Srī Rāmānujācārya. 
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In other instances, our interpretation will be based on the doctrines 
found in the writings of the venerable Rāmānuja, such as his 
Sribhasya etc., (adhered to) by the Šrī Vaisņavas, whose renowned 
sampradāya has originated from the goddess Srī herself, and who 
are celebrated as great Bhāgavatas of the Dravida region etc. for as 
the Bhagavata itself states, there are many in this area well known 
as Vaisnavas: “O Great King, some (devotees of Narayana) can be 
found here and there, but their numbers are great in the Dravida 
regions” (Bh.P. 11/5/39). 

(Elkman 1986: 119)* 


Jiva gets the nuts and bolts of his commentary on each sūtra from the 
Sribhdsya. Like all Vedantic commentators, he begins his explanation of 
each sūtra with a word-by-word definition, followed by a general statement 
of the sūtra”s main thrust. For all five sūtras, Jiva draws these basic elements 
from the beginning of Rāmānuja's commentary, either by quoting verbatim 
or by closely paraphrasing. In addition, Jiva often concludes his explanation 
of a sūtra by quoting from the end of Ramànuja's commentary on that 
sutra. By thus taking both the beginning and end from Rāmānuja, it is 
almost as if Jīva is requesting his readers to fill in the rest of the commentary 
for themselves. Indeed, Jiva’s own purpose here is not to reinvent the wheel, 
for Ramanuja’s basic explanation is quite acceptable to him. Rather, he 
wishes to overlay it with Caitanyite theology, specifically by applying the 
sūtras to the first verse of the Bhāgavata Purana. Thus, after presenting the 
overall meaning of each sūtra (drawn from Rāmānuja) and dealing with a 
few major objections, Jiva turns to the first verse of the Bhāgavata and 
extracts the same meaning as he did for the sūtra. 

In some places it is nearly impossible to grasp Jiva Gosvamr's argument 
without prior knowledge of the Srībhāsya. In his explanation of the third 
sūtra, “Sastra-yonitvat,” Jiva quotes from the end of Ramanuja's comment- 
ary, wherein the latter provides a series of four syllogisms that apparently 
prove various facts about the nature of the world, God, and time.” Although 
their intended conclusions are consistent with his own views, Ramanuja 


dravidādideša-vikhyāta-parama-bhāgavatānārn tesām eva bāhulyena tatra 
vaisnavatvena prasiddhatvāt $ri-bhagavata eva kvacit kvacin mahāraja dravidesu 
ca bhürisah. ity anena prathita-mahimnàm sāksāc-chrī-prabhrtitah pravrtta- 
sampradāyānām šrī-vaisņavābhidhānārn šrī-rāmānuja-bhagavatpāda-viracita- 
Srībhāsyādi-drsta-mata-prāmāņyena mūla-grantha-svārasyena ca. 
(Tattva-sandarbha 27) 


3 For details, see my translation of Jīva Gosvamī's commentary on Brahma-sūtra 1.1.3, along 
with the accompanying footnotes. 
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nevertheless systematically dismantles the infere 


of logic for knowing Brahman. Jiva reiterates these syllogisms, and then 
concludes, Logic has no basis... Inferences about the Lord aceordtn t 
one philosophical system are refuted by another, Opposing philoso hical 
system.” Yet, there is no indication as to why four (apparently) erfectl 
reasonable syllogisms should lead one to conclude the futility of eae Qus 
clearly expects his readers to recall and supply Rāmānuja's detailed discos 
sion of the syllogisms. 


nces, just to show the futility 


E Gosvāmī's quotations from Rāmānujācārya's Sribhasya in the 
Catulisütri Tika can be summarized as shown in Table 3.1. Although Jiva 
borrows heavily from Rāmānujācārya in his Catuhsūtrī Tika, he does not 
display the same level of commitment as he does with Sridhara Svami. Since 
Srīdhara is regarded as the unsurpassable authority on the Bhāgavata Purana, 
Jiva must take into account everything that he says, whether by reiterating, 
defending, or (in a few cases) refuting his views. The same imperative, how- 
ever, does not hold with Rāmānuja. Jiva can select what he likes from the 
Sribhasya, emphasizing some points and ignoring others. A simple example 
of this can be given in relation to one of the core tenets of Caitanya 
Vaisnavism, namely, that Bhagavan possesses a non-material body. Jiva 
brings up this point several times in his Tika, and argues for it using both 
the Bhagavata’s first verse and the Catuhsūtrī. Now, at the end of his “sastra- 
yonitvāt” commentary, Jiva quotes a passage from Rāmānuja describing 
Bhagavan’s limitless, auspicious qualities that are known from scripture. 
Although Rāmānuja names many qualities in quick succession—such as the 
Lord’s omniscience, limitlessness and abundance—Jiva highlights one in 
particular, and applies the other qualities to that one: “In this way, it is 
established that he (Bhagavan) has a form which is eternal, unlimited, and 
of his own nature.” 


Sankara and Madhya 


The clearest way in which Jiva shows his lack of total or exclusive commit- 
ment to Rāmānuja is, of course, by his use of other Vedāntie commentators, 
specifically Sankaracarya and Madhvacarya. For sutras three to five, Jiva 
offers alternate explanations that are based on either of their Brahma- 
sūtra commentaries. In this section of the Catuhsūtrī Tika, Jiva employs a 
remarkably eclectic and innovative approach toward the Meee panion 
as a whole. Indeed, his alternate commentaries not only draw from other 
teachers, but blend the teachers’ ideas to produce a syncretistic commentary 
that is not fully identifiable with any one of them. PR M 

The first alternate commentary—on *šāstra-yonitvāt — Ds Quom 
Sankara's Brahma-sütra commentary. While all commentators B. j n a 
yoni” as a possessive compound—“he who Ed ded ied 
(i.e., he who is knowable through scripture) —Sankara 
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Table 3.1 The content of Jiva Gosvāmī's quotations from Rāmānuja's Sribhasya 


— a) 


Location in 


Rāmānuja's 
commentary Sūtra 1 Sūtra 2 Sūtra 3 Sūtra 4 Sūtra 5 
o III 
Near the Definition Scope of Brahman The Meaning 
beginning of “janmady cannot be function of 
Brahman asya” known by of *tu” in “asabdam” 
Pūrva- Auspicious  8nY pramana the sūtra The nature 
mīmāmsā qualities of other than of 
as Brahman scripture pradhāna 
prerequisite The world is Good 
for an accidental 
Vedanta — characteristic 
of Brahman. 
Near the An Inference Brahman 
end unqualified (anumāna) is the 
substance is provides no supreme 
not the access to human end 
object of Brahman. (parama- 
inquiry; purusārtha). 
Brahman is 
gualified. 
The world is Brahman is 
not a completely 
confusion different 
(bhrama) from objects 


superimposed known by 
on Brahman. other 
pramāņas. 





genitive-case compound—“he who is the source of scripture." Although 
Madhva argues strongly against this interpretation, Jiva finds support for 
it in the first verse of the Bhagavata, in the phrase: “tene brahma hrdà ya 
ādi-kavaye” (“he extended the Veda to Brahma through the heart”). In 
effect, Jiva seems to be saying, “See, even alternate interpretations of other 
schools can be found in the Bhagavata Purāņa. This is because the Bhāgavata 
is the natural and complete commentary on the Brahma-sütra." 


a6 : can ; : p 
For a summary of Madhva’s views on this and the following sūtras, in contrast to other 


ee see B.N.K. Sharma, The Brahmasūtras and Their Principal Commentaries, 
PP. 90-22. 
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For the next two sūtras (“tat tu samanvayāt” and “iksater nāšabdan ") 
Jiva turns to Madhva for alternate interpretations." Madhva ex iin: 
"samanvaya" as "samyag anvaya," complete and proper Ene B the 
entire range of scriptural texts. Jiva accepts this, but adds a unique twist: 


Samanvaya here is the thorough knowledge of the meaning of the 
Veda, that is, proficiency in analyzing (the meaning) completely and 
in every way. Because of this [ yasmāt], one determines that [tat tu] 
Brahman is the source of scripture. Perfect knowledge is not present 
in the living entity, and the pradhdna (primal, undifferentiated 
aggregate of matter) is unconscious, This is the meaning. In the 
scriptural passage: “He knows everything. No one knows him.” 
Brahman has that complete knowledge. 


The sutra asserts the necessity of complete knowledge of scripture; yet, com- 
plete knowledge is present only in Brahman. Since the author must have full 
knowledge of his creation, only Brahman can be the source of scripture. 
Thus, Jiva turns Madhva’s reading of this sūtra into a justification for the 
alternate interpretation of the previous one—an interpretation that Madhva 
himself argued against! The word *samanvayāt” is usually understood as 
referring to the student of scripture—“by complete knowledge. (the student 
realizes) that.” Jiva is unique in applying the word to Brahman himself— 
“because of (Brahman’s) complete knowledge, that (is the case, namely, 
Brahman is the source of scripture).” 


In the Tattva-sandarbha (28), Jiva Gosvāmī acknowledges Madhva as one of his respected 
sources, but mainly for quotations from texts that are unavailable to Jiva: 


And here, the authoritative words of Sruti, the Puranas, etc. will be quoted just as 
I have seen them; . . . In some cases, I have been unable to personally see certain 
verses, and so have taken them from the Bhāgavatatātparya, Bhāratatātparya, 
and Brahmasūtrabhāsya, etc. of the venerable Madhvācārya, the ancient pre- 
ceptor of the doctrine of Tattvavāda, who, even after accepting discipleship with 
the revered Šānkarācārya, separated himself from him, and siding with the wor- 
shippers of bhagavat, advanced many distinctively "Vaisnava doctrines, who was 
chief among knowers of the Vedas and their meaning, and whose disciples and 
grand-disciples include Vijayadhvaja, Brahma T irtha, Vyasa Tīrtha, etc., of great 
renown in the South and elsewhere. As stated by Madhva in his Bhāratatātparya: 
“Having mastered the other scriptures by the light of Vedanta, gn having seen 
different versions of the text (the Mahabharata) in various parts of the country, 
I will examine these, and will speak just as Bhagavan Vyasa, the Lord Narayana 
imse ke the Mahābhārata etc. ķ ae 
hrs see will be quoted from Madhva xL pe the ya e 
etc.; the Purāņic texts will include those portions TR A Pi RE 
2 hich are no longer available; the Sarhhitas will inclu ° e : m 
ai ill i he Tantrabhāgavata and Brahmatarka etc. 
and the Tantras will include the 8: e ID 


89 


JĪVA GOSVAMI'S SYSTEM OF VEDANTA 


Jīva Gosvāmī continues his blending of apparently conflicting viewpoints 
in the next sūtra, this time bringing together Madhva and Rāmānuja. No- 
where does Madhva differ more starkly from both Rāmānuja and Sankara 
than in his interpretation of “iksater nāšabdam.” Both the latter give the 
following basic meaning to the sutra, “That which is not revealed (solely) by 
scripture, namely, the pradhdna, is not (the cause of the universe), because 
of the root ‘iks.’” The root "ks" is used in the Chāndogya statement, “He 
thought [aiksata], ‘Let me become many. Let me propagate.’” Since the 
material aggregate (pradhāna) is not conscious, it cannot think, and so it 
cannot be the cause of the universe. 

Madhva, on the other hand, takes the word *ašabdam” as referring not to 
the material aggregate, but to Brahman. Brahman is not ašabdam, beyond 
words, because of the root “7ks” found in such Upanisadic statements as 
*purugam īksate,” “he sees the Supreme Person” (Prasna 5). In other words, 
if one were to claim that Brahman is inexpressible, and therefore cannot be 
known through the Vedas, then why would the Upanisads exhort us to see, 
know, and understand Brahman? Brahman can be known through words, 
although not exhaustively. 

Although Madhva and Ramanuja’s interpretations of "īksater nasabdam” 
seem poles apart, Jiva brings them together with considerable ingenuity. He 
once again shifts the semantic force of the sūtra from the student of scrip- 
ture (who must use words to know Brahman) to Brahman himself. 


One may ask, “Since the śruti says ‘[Brahman is] without words 
[ašabda], without touch, without form, imperishable,** how can 
Brahman have scripture [Sabda] as the source of knowledge about 
himself?” This is answered: In this context, Brahman is not without 
words. Why? Because of īks: “It [Brahman] thought [rks], "Let me 
become many. Let me procreate.’” According to the Sruti, the root 
īks here consists of words such as “let me become many.” 


Jiva here accepts the same Upanisadic statement as the subject of discussion 
(visayavakya) as do Ramanuja and Sankara—‘*tad aiksata bahu syam”—but 
then derives Madhva’s conclusion from it. If Brahman himself uses words, 
as he does in Chāndogya 6.2.3, then how can he be inaccessible by words 
(ašabdam)? As always, Jiva finds the seeds of this interpretation in the 
Bhāgavata: “This very fact is stated by *abhijfa" (in the first verse). He is 
skillful (abhijfia) in deliberation that consists of words like ‘let me become 


DEDI 


many. 


** Katha 3.15. 
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This kind of innovative synthesis is not unusual for Jiva Gosvāmī. His 
Sarva-samvadint (which literally means “conversing with everyone”) brings 
the three major Vedantists—Sankara, Rāmānuja, and Madhva—into dia- 
logue with each other on selected issues. The work was written as a supple- 
ment to the first four Sandarbhas, and a systematic study of it would comprise 
a natural sequel to the present endeavor.” 


printed editions of the Sarva-samvādinī, two in Bengali script (one with 
and two in Devanagari. Also, Haridas Sāstri includes the Sarva- 
he first four Sandarbhas, although he does not supply a translation. 


9 ] am aware of three 
a Bengali translation) 
SSE KE wine opera ayy 
sarivādinī in his edition o a ens, 
For further details, see the bibliography. 
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VEDANTA IN THE 
BHAGAVATA PURANA 


The overall purport of the Bhāgavata 


The overarching structure of Paramātma-sandarbha's 105th section, which 
includes Jiva Gosvāmī's Catuļisūtrī Tika, is quite simple. Jiva sets out to 
determine the overall purport of the Bhāgavata Purāņa by examining the six 
indicators of meaning (tātparya-linga): 


This mahāpurāņa has the name Šrī Bhāgavata because it teaches 
about him (Bhagavan). As it is said, “This Purana, called Bhagavata, 
is equal to the Veda.” The chief meaning of the Bhāgavata will be 
considered from different angles according to the six indicators of 
meaning [tātparya-linga): “The opening and concluding statements 
[upakrama-upasamhara], repetition [abhyasa}, novelty [apūrvatā], 
result [phala], subordinate statements of commendation or praise 
[arthavāda], and reasoning [upapatti] are the indicators which are 
used to determine the purport."' 


These six criteria for determining the purport of a text are one of the fea- 
tures of Mimarhsa exegesis almost universally adopted by Vedantists. Advaitin 
writers employ the technique for everything from determining the meaning 
of a particular Upanisadic passage to showing the purport of the entire 
Veda. Sankara, for example, uses the technique to show that "at tvam asi” 
is the purport of Chāndogya chapter 6, that the identity of the jīva and 
Brahman is the theme of all the Upanisads, and that Brahman is the subject 
matter of the entire Veda (Murty 1959: 83—84). Madhva asserts that the 
technique must be used in order to reach the harmonious concordance of all 
scriptures that is described in the sūtra “tat tu samanvayat. 


! Here Jiva Gosvānī is quoting a well-known verse which lists the six tatparya-lingas: 
upakramopasamharav abhyāso "pūrvatā phalam 
arthavādopapattī ca lingam tātparya-nirņaye 
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In order to get a feel for how this exegetical method is used in Vedānta, 
and to better understand what Jīva Gosvāmī has in mind when he employs 
the method, let us take a closer look at Sankara’s Chandogya commentary,” 
a work which would have been quite familiar to Jīva Gosvāmī, though 
not very agreeable because of its nondualist conclusions. The sixth chapter 
begins thus: 


There was one Svetaketu, the son of Aruni. One day his father told 
him: “Svetaketu, take up the celibate life of a student, for there is 
no one in our family, my son, who has not studied and is the kind 
of Brahmin who is so only because of birth.” 

So he went away to become a student at the age of 12 and, after 
learning all the Vedas, returned when he was 24, swell-headed, think- 
ing himself to be learned, and arrogant. His father then said to him: 
*Svetaketu, here you are, my son, swell-headed, thinking yourself 
to be learned, and arrogant; so you must have surely asked about 
that rule of substitution by which one hears what has not been 
heard of before, thinks of what has not been thought of before, and 
perceives what has not been perceived before?” 

“How indeed does that rule of substitution work, sir?” 

“Tt is like this, son. By means of just one lump of clay one would 
perceive everything made of clay—the transformation is a verbal 
handle, a name—while the reality is just this: ‘It’s clay." " 

(Olivelle 1996: 148) 


Sankara takes the phrase “yena avijñatam vijñatam,” “that by which one 
perceives (knows) what is unperceived (unknown)” as the opening statement 
(upakrama). We can immediately make the following observation: the pas- 
sages that fill the six categories are as much a matter of interpretive choice 
as are the meanings of those passages. The opening statement chosen by 
Sankara is not the first sentence of Chapter 6 (it occurs in verse number 
three), nor is it the only phrase in the first part of Chapter 6 that is meaning- 
ful enough to serve as the opening statement. The selection of the statement 
can be questioned as much as the sense ascribed to it. The same can be said 
of the other indicators as well. This arbitrariness, however, is not in itself a 
drawback, for the task of the exegete is to show that a particular reading will 
harmonize the entire text in question. If a particular application of the six 
indicator method leads to a consistent and coherent understanding of the 
text, that in itself is sufficient reason to accept the selection of verses as valid. 


2 1 am grateful to Dr. Jacgueline Hirst for pointing out to me this usage of the method by 
Sankara. Much of what is said here is derived and developed from correspondence with her. 
For further discussion of Sankara’s usage of the six criteria, see her book, A Way of Teaching: 
Studying Sankara's Advaita Vedanta. 
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S an `< ^ » 
Sankara’s chosen concluding phrase, however, i 


ment of Chapter 6: s indeed the very last state- 


“that constitutes the self of this whole world; that is the 
truth; that is the self (ātman). And that’s how you are, Švetaketu” (Olivelle 
1996: 156). The key phrase here, of course, is *tat tvam asi,” often translated 
as “you are that.” Since the opening and concluding statements must be 
harmonious in meaning, the opening phrase “that by which one perceives” 
should be understood as referring to the same thing as “rat tvam asi.” In other 
words, you are that by which one perceives. 

Once the concordance (ekavākyatā) of the opening and concluding state- 
ments has been established, the other categories come without much difficulty. 
Repetition (abhyāsa) is quite obvious; the phrase “you are that” is repeated 
nine times. The subject matter is novel (apūrvatā), Sankara argues, because 
it cannot be known by any of the other means of knowledge, such as percep- 
tion or inference. The opening paragraph (quoted above) also makes it clear 
that the knowledge being presented here is different from any other learned 
by Svetaketu. The fruit of this knowledge is given by way of a story in 6.14: 


Take, for example, son, a man who is brought here blindfolded 
from the land of Gandhara and then left in a deserted region. As he 
was brought blindfolded and left there blindfolded, he would drift 
about there towards the east, or the north, or the south. Now, if 
someone were to free him from his blindfold and tell him, “Go that 
way; the land of Gandhara is in that direction”, being a learned and 
wise man, he would go from village to village asking for directions 
and finally arrive in the land of Gandhara. In exactly the same way 
in this world when a man has a teacher, he knows: “There is a delay 
for me here only until I am freed; but then 1 will arrive!” 

(ibid.: 155) 


Here, relief from ignorance or bondage and a return to freedom are identi- 
fied as the results (phala) of knowing the self. The entire enterprise of self- 
realization is praised (arthavāda) by the very context in which the knowledge 
was delivered. Svetaketu came home after twelve years of study, a master 
of all branches of Vedic learning, taught by “illustrious men” (ibid.: 148). 
Yet he knew nothing of the self. His father’s instructions to him about his 
own identity (you are that!) thus stand a step above all other knowledge. 
Finally, the Upanisad argues and reasons (upapatti) by way of analogies i 
clay, copper, salt, and others. All of the examples point to the same thesis 
—the identity of the individual self and Brahman. And since all six indic- 


3 « » 
ators of meaning are in agreement, Sankara can conclude that “you are that 


is indeed the purport of Chandogya Upanisad Chapter 6 


not refer to all six indicators lirigas by name in his 
s using them in the course of his exegesis, showing how 
armonised by an Advaitin reading” (Hirst). 


3 [t must be said that Sankara does 
commentary, “but it is clear that hei z 
the whole of Chandogya Upanisad chapter six 1$ 


95 


JIVA GOSVĀMĪ'S CATUHSÜTRI TIKA 


Now, the fifth category, arthavāda, merits a closer look here, for its app- 
lication is not as clear as the others. The term undergoes a considerable 
shift in meaning from Mīmāmsā to Vedānta, and is thus a useful example 
of how Vedānta appropriates exegetical technigues from earlier traditions. 
For Mimamsa, the Vedas are primarily injunctive, that is, they prescribe 
the performance of various ritual activities. Injunctions for the performance 
of sacrifice are the useful (and therefore meaningful) parts of the Vedas. 
Sentences which merely state something or deliver information are called 
arthavādas, and they are useful 


in so far as they form a unitary passage with command-sentences. 
For example, the arthavada ‘Vayu is a swift deity’ forms a unitary 
passage with the injunction, “One who wants prosperity should touch 
a goat relating to Vayu,” because taken independently the arthavada 
has no use, while taken as a corroborative statement of the injunc- 
tion, it praises the god Vayu and suggests that a rite in connection 
with that god is highly praiseworthy. 

(Murty 1959: 69)* 


Arthavādas are supplementary statements that explain or praise sacrificial 
activity, and thus provide encouragement for its performance. Clooney explains: 


Just as subordinate actions are indirectly related to a larger sacrifi- 
cial purpose through preparing things used in the main actions, com- 
mendatory statements [arthavāda] participate in the larger purpose 
by supporting injunctive statements. . .. [SJentences and the Veda 
itself are analyzed into components to be classified hierarchically 
according to connection to action. 

(1990a: 119, 122) 


Vedanta turns this hierarchy on its head. Whereas Mīmāmsā regards any- 
thing not directly related to action as secondary in significance, Vedanta 
regards action itself as secondary to knowledge, and statements not convey- 
ing spiritual truth as lesser in importance. For Sankara, this includes injunc- 
tions related to the knowledge being taught, genealogies of teachers, factual 
statements about the world, and genesis stories. In the case of Chāndogya 
Chapter 6, for example, we saw that Sankara regards the story of Svetaketu 
as the arthavāda, since it provides the context for the delivery of knowledge 
and highlights the teaching’s rarity. 


* K. Satchidananda Murty lists three kinds of arthavādas: guņavāda (a sentence that contra- 
dicts what is known from other pramanas), anuvāda (a sentence that states something already 
known through other pramāņas), and bhūtārthavāda (a sentence which neither contradicts 
nor confirms what is known by other pramāņas). See Revelation and Reason in Advaita 
Vedanta (1959: Chapter 5), for further discussion of the varieties and significance of arthavādas. 
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Let us now turn to Jiva Gosvāmī's application of the six indicators in the 
105th anuccheda of the Paramātma-sandarbha. His choice of verses from the 
Bhāgavata Purana for each of the six categories is as follows: 


Opening and concluding statements 


For the opening statement, Jiva simply quotes the very first verse of the 
Bhāgavata: 


Let us meditate on the Supreme Truth, from whom there is the 
creation, etc. of this (universe)—inferred by positive and negative 
concomitance in things—who is the all-knower, self-luminous, who 
revealed the Vedas through the heart to the first sage, about whom 
the gods are confused, in whom the threefold evolution is not false— 
like the exchange of fire, water, and earth—and who, by his own 
power, is always free from deception.* 


For the concluding statement, he selects verse nineteen in Chapter 13 of the 
twelfth book: 


Let us meditate upon the pure, spotless, sorrowless, immortal, 
Supreme Truth, who out of compassion illuminated this unparal- 
leled lamp of knowledge to Ka (Brahma) long ago. Through that 
form (Brahma), he gave it to Narada, and through him to Krsnamuni 
(Vyasa), and through him to Yogindra (Suka), and through him to 
Bhagavadrata (Pariksit).° 


Here, we have a situation that is in some ways opposite to what we had with 
Sankara’s Chandogya commentary. There, Sankara accepted the last sen- 
tence of Chandogya Chapter 6 as the concluding statement, but selected an 
opener that conformed in meaning but was not the very first sentence of the 
chapter. Here, Jiva Gosvami does accept the first statement of the Bhagavata 
as the opening statement, but identifies the closing statement as a verse that 
occurs four verses before the end. The very last verse of the Bhagavata goes 


3 janmādy asya yato "nvayād itaratas cārthesv abhinah svarat 
tene brahma hrdā ya adi-kavaye muhyanti yat surayah 
tejo-vari-mrdam yatha vinimayo yatra trisargo mrgā 
dhāmnā svena sadā nirasta-kuhakam satyam param dhimahi i 

(Translation based on Sheridan 1994: 51-52) 


$ kasmai yena vibhāsito 'yam atulo jūāna-pradīpah purā 
tad-rūpeņa ca nāradāya munayē krsņāya tad-rūpiņā 
yogīndrāya tad-ātmanātha bhagavad-rātāya kāruņyatas 


tac chuddham vimalam višokam amrtarh satyam param dhīmahi 
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like this: “The singing of whose names destroys all sins, and obeisance to 
whom subdues all misery—to that Supreme Hari, 1 bow down."" This verse, 
or any of the three before it, could just as well have served as concluding 
statements. Indeed, Jiva Gosvami’s chosen conclusion would probably have 
been regarded as a commendatory statement (arthavāda) by Sankara, since 
it gives a genealogy of teachers. Still, the reason for Jiva's selection is clear: 
the verse ends with the phrase “satyam param dhimahi,” which matches the 
first verse exactly. This fact in itself validates the selection, for the initial 
assumption is that there is harmony between the opening and concluding 
statements; the expert exegete must simply find it. The three words, “satyanii 
param dhimahi,” are crucial to Jiva's commentary on the opening verse. 
Through them, he comments upon the first sūtra of the Brahma-sūtra, and 
establishes Bhagavan as the object of meditation or inquiry. 

Sometimes, however, it becomes impossible to find harmony between the 
opening and concluding statements, and in such instances the question arises 
as to which holds precedence in determining the meaning of the text. This 
has sparked considerable debate among Vedantins of different traditions, 
with the Advaitins arguing for the supremacy of the opening statement 
(upakrama), while the Madhvas favor the concluding statement (upasamhāra). 
In his work Upakrama-parakrama, the sixteenth-century Advaitin writer, 
Appaya Diksita, argues that if the introduction and conclusion deal with 
the same subject matter but conflict in their viewpoint, the introduction 
should be given priority, and the conclusion interpreted in conformity with 
it. The Brahma-sütra itself provides a good example of this principle at work. 
The text begins by asserting the necessity of inquiry into Brahman (brahma- 


jüfiasa), thereby privileging jana as the means of realizing Brahman: 


Now it is found that the last chapter of the Brahma Sūtras deals in 
general with the successive stages by which a man who has wor- 
shipped the Saguna Brahman [Brahman with attributes] reaches the 
world of Brahma (the four-faced deity). Such a state is, according 
to the Advaita theory, not a lasting one, since it is the result of 
worship. But after describing the state of one who reaches the world 
of Brahma and how he has come to reach it, the very last sūtra 
says: “There is no return for those who have gone to Brahmaloka, 
for scripture says so.” While this sūtra apparently asserts that the 
souls who have reached the world of Brahma through worship have 
attained final liberation, Sankara interprets it to mean that this 
state also is not the lasting one, but that it is called “lasting”, because 


nām-asankīrtanam yasya sarva-pāpa-praņāšanam 
praņāmo duhkha-Samanas tam namāmi harim param 
(12.13.23) 
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us a ba K to the world of Brahmā can there undertake 
2 icāra| about Brahman ai q 

and thereby attain final liberation. xn und dis AS a 
the earlier chapters and the earlier portion of the very la ec 
Jūāna alone is said to be the means of attaining liberation, the very 
last sūtra says that Upāsanā leads to liberation. Applying the an 
ciple of Upakrama parākrama, this apparent meaning should be 
rejected, and a meaning in conformity with preliminary chapters 
taken. By doing that alone the purport is obtained. 


(Murty 1959: 85) 


Vaisnava Vedantists, of course, have no issue with worship leading to libera- 
tion and, indeed, would be quite happy to accord it a privileged position 
over jñana. Madhva, for example, interprets the last sara not as a descrip- 
tion of Brahma’s world, but of the state of final liberation: one who has 
reached Brahman must never return.’ In general, Madhva holds that the 
six indicators are listed in ascending order of strength, from the opening 
statement (upakrama) to the argument (upapatti). In response to the 
Upakrama-parakrama, Vijayindra Tirtha, a disciple of the famous Madhva 
exponent Vyāsarāja, composed the Upasamhdra-vijaya, “Victory of the 
Conclusion.” 

Jiva Gosvami follows the Madhvas in giving precedence to the con- 
clusion, although his commentary on the opening verse far exceeds his 
commentary on the conclusion in both detail and sophistication. Jiva points 
out that even Sankara gives priority to the concluding statement in his 
commentary on Brahma-sütra 3.3.16, where he uses a later passage (from 
the Chandogya) to reinterpret an earlier passage (from the Brhadaranyaka). 
Jiva uses this technique to argue on the basis of the Bhāgavata Purana's 
conclusion that Bhagavan is both the speaker of the four-verse Bhāgavata 
and the object of Vyasa’s trance.? Thus, while Jiva sides with the Vaisnava 
stance on the issue of priority, he is quite aware of the opposing viewpoint 
and even eager to find a point of mutual agreement. 


$ The final sūtra consists of two words, repeated twice: anävrttiś Sabdad andvrttis Sabdat. 
Jagannatha Tirtha, an eighteenth-century Mādhva commentator, explains it thus: 


Muktas [liberated souls] enjoying their Bhogas [pleasures] never return, never 
return. They eternally continue to enjoy their Bhogas. This is how the Srutis state. 
Repetition of the words is meant to emphatically bring out the thesis that Mukti 
[liberation] is a state from where there is no return to the Samsara. Mukti is a state 


endi i d Pleasure. 
of unending Bliss and Pleasure PET) 


? For an analysis of Jīva's use of Sankara’s commentary on Brahma-sutra 3.3.16, see the notes 
for my translation of Jīva's commentary on the concluding statement of the Bhagavata. 
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Repetition and novelty 


Jiva Gosvami selects the following verse to serve as evidence of both repeti- 
tion and novelty: 


Bhagavan Hari, the Lord of all, who drives away Kali’s multitude 
of impurities, and who possesses a perfect form, is not repeatedly 
praised elsewhere, but here he is described in detail in every line by 
the use of narratives." 


It is worth noting that here, unlike in the C/iandogya case, Jīva does not 
give an example of repetition in the Bhāgavata, but only a statement that it 
does occur: “Bhagavan is described in every line.” This kind of repetition 
cannot be substantiated by a simple count; it is more a question of evalua- 
tion: Is every line of the Bhāgavata somehow related to Bhagavan? Does 
Bhagavan permeate every narrative of the Purana? Jiva Gosvāmī agrees that 
the Bhāgavata sometimes describes divinities other than Bhagavan, but it 
does so by putting them in proper relation to him, instead of uncritically 
equating them: 


Narayana and others are described here, but they are described as 
perfect forms [asesa-mūrti] or descents [avatāra] of him. Bhagavan, 
who has such characteristics, is sung here, not—as in other places— 
without making distinctions. By the use of different narratives, 
Bhagavan is pointed to in every line [anupadam] and is described 
[pathita] from all perspectives [pari], or in other words, he is stated 
clearly. 


This clear focus on Bhagavan is the unique characteristic of the Bhāgavata. 
In other words, the repetition (abhyāsa) itself becomes the novelty (apūrvatā). 
The Bhāgavata is not the only place where Bhagavān is praised; rather, it is 
the only place where he is praised so relentlessly. If we put the repetition and 
novelty together, we get a very strong claim: only Bhagavan is described in 
the Bhagavata and only the Bhāgavata clearly describes Bhagavan. 


kali-mala-samhati-kalano khilešo 

harir itaratra na gīyate hy abhiksnam 

iha tu punar bhagavan ašesa-mürtih 

paripathito ‘nupadam katha-prasangaih. 
(Bhāgavata 12.12.66) 
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Result 


iene Qn uS Bhagavata Purana is described in the second book: 

rink the nectar of the stories of Bhagavan, the soul of good 
people, and whose earholes are filled with that nectar, purify the mind 
which is polluted by sense-objects, and go near his lotus feet.” 

Normally, the statement of result (phala-Sruti) occurs at the end of a text, 
to inform readers (or listeners) of what rewards they can expect from their 
pious act. The Bhāgavata Purāņa also has such a statement at the end of the 
twelfth book. Still, Jiva selects a verse from much earlier in the Purana, 
namely, the second chapter of the second book. Why does he not use the 
standard statement of the result at the end? 

The context in which this verse appears may provide one reason for its 
selection. The conversation between Sukadeva and Pariksit, which lies at 
the core of the Purana, begins in the second book. King Parīksit, who is 
awaiting death on the bank of the Ganges, asks Sukadeva Gosvamf to tell 
him about the duty of one who is about to die. The sage’s initial and 
essential answer comprises the first two chapters of the second book. Jiva’s 
chosen result-verse occurs at the end of the second chapter, after which 
Sukadeva pauses and says, “Thus I have answered your question regarding 
the duty of a dying man” (2.3.1). In once sense, the Bhdgavata is complete at 
this point. Sukadeva has answered Pariksit’s desperate question, and, with 
the result-verse quoted above, assured him that his instructions will have the 
desired effect. Jiva’s chosen verse can thus also be seen as a statement of the 
result at the end of a text. The difference is that, in contrast to the twelfth 
book, the result-verse here carries more weight, for the proof of its efficacy 
can be seen in its surrounding narrative. The context of the verse adds 
power and reliability to its promises. 


Statement of praise 


The following verse serves as the commendatory statement: 


He whom Brahma, Varuna, Indra, Rudra and the Maruts praise 
with divine prayers; whom the Sāma-singers sing using Vedic hymns 
along with the subordinate divisions, progressive recitations, and 


i pibanti ye bhagavata ātmanah satam 
kathamrtam $ravana-putesu sambhrtam 
punanti te vidūsitāšayam 
vrajanti tac-caraņa-saroruhāntikam 

(Bhāgavata 2.2.37) 


Sridhara Svāmī also identifies this verse as a description of the sravanádi-phalam, the fruit of 


hearing the Bhāgavata. 
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Upanisads; whom the yogis see with a mind that is fixed in medita- 
tion upon him; whose limits the hosts of gods and demons do not 
know; to that Lord I bow down.” 


Jīva Gosvāmī has very little to say on this verse. Its role as a commendatory 
statement is clear: Bhagavan (or the *deva”) is praised by all types of ad- 
vanced beings, using various methods (prayer, hymn-recitation, meditation, 
and intellectual endeavor). The speaker, Sūta Gosvāmī, also glorifies the 
Lord by offering his obeisance. This verse appears in the final chapter of the 
Bhāgavata, as a pious invocation to the chapter and an auspicious conclu- 
sion to the Purana. 


Reasoning 


The reasoning or argument (upapatti) is provided by the following verse: 


By physical objects [drsyaih] such as the intelligence, by his own self 
[svātmanā], by characteristics [/aksanaih], and by arguments that 
lead one to make inferences [anumapakaih], Bhagavan Hari is per- 
ceived in all beings as the seer.” 


This verse appears in the same context as the result-verse quoted above— 
Sukadeva Gosvāmī is concluding his answer to Pariksit’s query about the 
duty of a man about to die. Sukadeva’s final recommendation, given in the 
next verse, is that Bhagavan Hari (Krsna) should be heard about, glorified 
and remembered by all people, everywhere, all the time. In order to do this, 
one must first of all understand the existence and nature of Bhagavan. This 
can be done by the methods listed in the verse quoted above. The creator 
Brahma used these methods at the beginning of creation to study the Veda 
(verse 34) and came to the same conclusion, namely, that Bhagavan should 
be worshiped by bhakti-yoga (verse 33). 

Jiva Gosvami gives a relatively lengthy and involved explanation of this 
verse, as one would expect for a verse that is regarded as the source of 
reasoning or argument (upapatti). The grammatical structure of the text 


yam brahma varunendra-rudra-marutah stunvanti divyaih stavair 
vedaih sānga-pada-kramopanisadair gāyanti yarn sāmagāh 
dhyānāvasthita-tad-gatena manasa pašyanti yam yogino 
yasyantam na viduh surāsura-gaņā devāya tasmai namah 
(Bhāgavata 12.13.1) 


bhagavān sarvabhütesu laksitah svātmanā harih 


dr$yair buddhyadibhir drastā laksanair anumāpakaih 
(Bhagavata 2.2.35) 
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itself is quite simple. The subject 


(Bhagavan who is Hari who is th 
is understood (/aksitah) by a nu 77 a 


1 Š c mber of means (drśyaih, buddhyādibhih, 
svātmanā, laksanaih, and anumāpakaiķ). The challenge lies in determining 


how all these different items point to Bhagavan, and how they all relate 
to each other. Jiva divides the items into two groups: the entities whose 
existence leads us to conclude the existence and nature of Bhagavan, and 
the methods of reasoning by which we arrive at that conclusion. In the first 
group are three entities: physical objects (dršyaih)—such as the intelligence 
(buddhyadibhih)—the individual living entity (svātmanā), and Bhagavān's 
own portion, the inner controller (also svātmanā). In the second group are 
the two logical categories of /aksana (characteristics) and anumāpaka (that 
which leads one to make inferences). 

Jīva interprets the word “/aksanaih” (by characteristics) as referring to 
the use of anupapattis, or untenables—the opposite of upapatti, or proper 
reasoning. Anupapatti is a tool for argument by contradiction; if one can 
show that a particular viewpoint leads to a logically untenable position, 
then that viewpoint must be rejected." The untenability can often be 
elicited by using the characteristics (Jaksanas) of the entities concerned. For 
example, Jiva attempts to show that the characteristics of the entities men- 
tioned in the verse (physical objects, living entities, and the inner controller) 
lead to untenables that cannot be resolved without positing the existence 
of another entity, namely, Bhagavan. Jiva's specific untenables will be given 
below. 

As for the second logical category mentioned in the verse—anumapakaih— 
Jiva understands it as a reference to the use of vyapti, or invariable concom- 
itance. Here is why: The word *anumāpaka” literally means “that which 
causes an inference (anumüna)." Most schools of Indian logic agree that 
vyapti—the fact that the thing to be proved (sadhya) and the reason for its 
presence (hetu) are always found together—is one of the most important 
components of a successful inference (Kuppuswami 1961: 228). Take, for 
example, the following standard example: "This mountain has smoke; 
wherever there is smoke there is fire; therefore, the mountain has fire. 
The second part of the inference, namely, the invariable concomitance 
(vyāpti) of fire (the sadhya) and smoke (the hetu), is clearly the driving force 
Kā his inferences, Jīva Gosvāmī uses a three-part syllogism structure: 
(1) the thesis to be proven (pratijna); (2) the reason (hetu); and (3) the ex- 
emplification (udāharaņa), which includes the invariable GEWGSREERGO 
(vyāpti). Using the mountain example, we can structure a syllogism as follows: 
(1) The mountain has fire; (2) because it has smoke; and (3) whatever has 


14 The most famous instance of argumentation using anupapattis is found in Rāmānuja's 
Sribhasya 1.1.1. See John Grimes, The Seven Great Untenables (1990). 
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smoke also has fire, as in a hearth.’ Ironically, Jiva Gosvāmī does not 
explicitly state the vyāpti (in the third part)—it is so essential that it is 
obvious. For example, the first inference given below reads in Sanskrit, 
“buddhyadini kartrprayojyáni, karaņatvād, vāsyādivat.” Here, the thesis is 
“the intelligence, etc., are dependent upon an agent,” the reason is “because 
they are instruments,” and the example is “just like an axe, etc.” The unstated 
concomitance is “an instrument is always dependent upon an agent.” The 
thesis is typically in the nominative case, the reason is in the ablative, and 
the exemplification is a word ending in the suffix “vat” (“like”). 

In order to arrive at the existence and status of Bhagavan, Jiva builds a 
hierarchy of entities mentioned in the verse—physical objects, living entities 
(jīva), the inner controller (antaryāmī), and Bhagavan—and then moves from 
one to the next using both untenability and inference. First, by examining 
the nature of the physical elements, he attempts to show the existence of the 
Jīva as the actual seer and controller in the body. From the existence of the 
Jīva, he deduces the presence of the antaryāmī as the instigator of activity, 
and from the antaryāmī, he arrives at Bhagavan. Here are the pairs of 
untenables and inferences which he uses to progress from one level to the 
next: 


1 Physical objects reveal the jiva as seer: 


(a) Untenable: Without the self-luminous seer, it is not possible for 
the inert physical objects such as the intelligence to see. 

(b) Inference: The intelligence, etc., are dependent upon an agent, 
because they are instruments, just like an axe, etc. 


2 The jiva reveals the existence of an inner controller (antaryānī): 


(a) Untenable: Because one can see that the jīvas are not independent 
agents or enjoyers, and because karma, or activity, is also inert, 
therefore the jivas’ inclination for being the agent or enjoyer can- 
not take place without a particular, inner instigator.!$ 

(b) Inference: The jīvas are inspired by the instigating agent because 
they are not independent, just like woodcutters and other laborers. 


5 Jiva Gosvāmī is using a shortened version of the classical parārtha-anumāna, “inference for 
another,” which has two additional parts after the three given above. These are (4) the 
subsumptive correlation (upanaya) and (5) conclusion (nigamana). The former is the asser- 
tion that we indeed have a particular instance of the general rule here, e.g., “this mountain 
has smoke.” The latter states the specific result: “Therefore, this mountain has fire.” Some 
schools of logic, such as the Mīmārnsakas, regard these two parts as superfluous. For a full 
discussion of the parārtha-anumāna and the debates surrounding it, see S. Kuppuswami 
Sastri's A Primer of Indian Logic (1961: 215-231). 

16 In other words, the impetus for activity cannot be located in the jīva, nor in the activity itself. 
Therefore, it must be found in the antaryami. 
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3 The antaryānī reveals the existence of a yet superior being, Bhagavan: 


(a) Untenable: If someone su 
tions, then he would not be 
of completeness." 


perior enters the jivas with all his por- 
the Lord (īsvara), because of the absence 


(b) Inference: The not-very-influential Jiva's inner controller is the Lord 
(īsvara), and he is dependent upon his own source (Bhagavān). 
This is also due to completeness, just like the lordship of one who 
employs woodcutters and other laborers is (ultimately) dependent 
on the lordship of the king. 


Thus, by dividing the contents of the argument-verse into two groups, and 
then pairing each entity in the first group with each item in the second 
group, we can get a total of six arguments establishing Bhagavan. 

Before concluding his discussion of the sixth category, Jiva Gosvāmī pauses 
to make a slightly broader point. Not only do the entities and techniques 
mentioned in the Bhagavata verse prove Bhagavan, but also any scripturally 
based method of reasoning will ultimately lead to Bhagavan. To illustrate 
his point, Jiva quotes another verse from the Bhdgavata (3.32.33): “Just as a 
single object, possessing many qualities, is perceived in different ways by the 
senses, so also is Bhagavan perceived by the different paths described in the 
scriptures.” Jīva takes this as a statement of gati-sāmānyam, “sameness of 
destination” or “consistency of import.” This principle of scriptural harmony 
is drawn from Braluma-sūtra 1.1.11, *gati-sāmānyāt,” which argues that Brah- 
man (and not the living entities or the inert material aggregate) is the cause 
of the universe “because all the scriptures consistently state this to be the 
case.” Demonstrating scriptural harmony is, of course, one of the primary 
tasks of the Vedāntic exegete, and each commentator has used his own 
unifying principle or theme to bring this about, whether it is the great state- 
ments (mahd-vakyas) of the Upanisads or the analogy of body and soul. Jiva 
Gosvami here makes Bhagavan the central axle of his theological system. 


Satyam Parari Dhimahi: Vedanta in the first verse 


Jiva Gosvami’s commentary on the first few sūtras of the Brahma-sütra occurs 
within his explanation of the opening verse of the Bhagavata Purāņa. This is 
because, as we have seen, Caitanya Vaisnavas regard the Bhāgavata Purana 
as the perfect and natural commentary on the Brahma-sütra. In the final 
section of the Paramatma-sandarbha, Jiva shows us what a Bhagavata-based 


Bhagavan himself, it would mean that the Lord had 
The antaryami is therefore only a secondary controller, 
uting the functions of the creation. 


17 If the antaryāmī were the complete 
exhausted all of himself in the creation. 
a partial manifestation of Bhagavan for exec 
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commentary on the Brahma-sütra would look like by commenting on the 
first few sūtras using the first verse of the Bhāgavata. 

Commenting on the beginning portion of a text in lieu of a full comment- 
ary is a fairly common shortcut method. In any Brahma-siitra commentary, 
the explanation of the first four sūtras, called the catuļisūtrī tika, is con- 
sidered the most crucial part of the commentary. Such explanations are 
usually lengthy, detailed and indispensable. So also with commentaries on 
the Bhagavata Purana, the explanation of the first few verses are by far the 
most extensive and involved. For example, the sixteenth-century Advaitin, 
Madhusüdana Sarasvati, wrote a commentary on only the first verse called 
Srimad-bhàügavata-prathama-sloka-vyakhya. 

Jiva Gosvàmi is certainly not the first commentator to notice connections 
between the first verse of the Bhdgavata and the Brahma-sūtra. As early as 
the thirteenth century, Madhvācārya quotes a verse from the Garuda Purāņa 
ascribing the meaning of the Brahma-sitra to the Bhagavata: 


This [Bhagavata Purana] is the meaning of the Brahma-sütras and 
determines the meaning of the (Maha) Bharata. It is a commentary 
on the Gāyatrī and it is reinforced by the meaning of the Veda. It is 
the essence of the Puranas, and it is directly spoken by Bhagavan. It 
has twelve books, one hundred chapters, eighteen thousand verses, 
and the name “Srimad-bhagavatam.”® 


Jiva quotes these same verses in the Tattva-sandarbha and mentions the 
phrase “artho ‘yam brahma-sutranam" at the beginning of his Catuhsūtrī 
Tika, in order to highlight the reasonableness of his endeavor. Next, in the 
fourteenth century, Sridhara Svāmī quotes Brahma-sütra 1.1.5 in his explana- 
tion of the word “abhijfiah” in the first verse: 


So then, is the material aggregate [pradhana] intended as the object 
of meditation (in this verse), since it is the cause of the world? That 
is ruled out. Abhijfia (the knowing one)—on him (we meditate). 
Because of the scriptural passage, “He thought, ‘Let me now create 


artho ‘yam brahma-sūtrāņām bhāratārtha-vinirņayah 
gāyatrī-bhāsya-rūpo ‘sau vedartha-paribrmhitah 
purāņānām sāra-rūpah sāksād bhagavatoditah 
dvādaša-skandha-yukto ‘yarn Sata-viccheda-samyutah 
granthostādaša-sāhasrah Srīmad-bhāgavatābhidah 
(Bhāgavata-tātparya-nirņaya 1.1.1, p. 4) 


V Jiva, however, reads “sdma-rupah” instead of "sāra-rūpah,” giving the meaning, “It is the 
Sama-veda among Puranas.” 
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the worlds.’ He created these worlds.” 


And also because of 
“tksater nāšabdam.” of the rule, 


There are other ways of explaining “abhijaa”—as simply “skillful” or “clever,” 
for example. But here, Sridhara understands the word "abhijfia" as fulfilling 
the same purpose in the first verse as "īksater nāšabdam” does in the Brahma- 
sūtra: it denies the possibility of an insentient creator. This is a distinctly 
Vedantic concern, and to ascribe such intentionality to the Bhāgavata Purana 
is nothing short of regarding it as a self-consciously Vedāntic text.2! 

Indeed, one can hardly avoid making connections with the Brahma-sitra, 
given the language of the first verse. Phrases such as “janmady asya yatah,” 
“anvayad itaratas ca,” “trisargo "mrsā,” and “satya param,” have obvious 
Vedāntic connotations and provide a mine of possibilities for any comment- 
ator.” It seems, however, that Jiva Gosvāmī was the first to fully capitalize on 
these interpretive opportunities in his Paramātma-sandarbha and, to a lesser 
degree, the Krama-sandarbha (his running commentary on the Bhāgavata 
Purdna). Jiva draws a word-for-word correlation between the first verse and 
the first five sūtras of the Brahma-sūtra, sparing no pains to substantiate his 
theses with profuse quotations from the Upanisads. 

Let us now take a quick look at Jiva’s system of connections with the 
Brahma-sütra, in order to gain an overall understanding of the structure of 
his commentary. In Table 4.1, the right-hand column lists words or phrases 
from the first verse of the Bhāgavata, while the left-hand column gives the 
words from the Brahma-sūtras which are explained by them. 

A similar table can be made for the theological concepts and debates that 
Jiva finds embedded in the first verse (see Table 4.2). 

As one would expect from a Vedantic commentator, Jiva supports his argu- 
ments mainly with quotations from the Upanisads, which are in fact the 
vedanta, or conclusion of the Vedas. Here, we can also chart the Upanisadic 
passages that Jiva correlates with the first verse (Table 4.3). Several of these 
passages are the visaya-vakyas (statements under consideration) for the 


sutras listed above. 


29 tarhi kim pradhānam jagat-kāraņatvād dhyeyam abhipretam netyāha. abhijño 

yas tam. “sa īksata lokān nu srjā iti. sa imāml lokān asrjata" iti $ruteh. "īksater 
nāšabdam” iti nyāyāc ca. TA 

RS (Bhāvārtha-dīpikā 1.1.1) 


?! Madhusüdana Sarasvatī makes extensive use of the Brahma-siitra in his commentary on the 
first verse. He was probably a junior contemporary of Jiva, however, and so his influence on 

2 Res ee not necessary that one makes connections with Vedanta, despite the ample 
opportunity. See, for example, the Caitanya-mata-manjusa, a commentary z the pes 
by ŠSrīnātha Cakravartī, the guru of Kavikarnapüra. Cakravarti reads the | rst verse solely in 
terms of Krsna’s qualities and activities, with no mention of any Vedāntic issues. 
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Table 4.1 Correlation between the first five sūtras of the Brahma-stitra and the 
first verse of the Bhdgavata Purāņa 








Brahma-sütra First verse of the Bhagavata 
athatah satyam 
brahma param 

e Brahman’s svarūpa-laksaņa ° dhamna svena sada 

e Brahman's tatastha-laksana nirasta-kuhakam 

° janmādy asya yatah 

Jijñasa dhimahi 
Janmady asya yatah janmādy asya yatah 
Šāstra-yonitvāt anvayād itaratas cārthesu 
šāstrayonitvāt (Sankara’s 2nd interpretation) tene brahma hrda ya ādi-kavaye 
tat tu samanvayat anvayād itarataš cārthesu 
tat tu samanvayāt (Madhva's interpretation) muhyanti yat sūrayaļi 
īksater nāšabdam abhijūah svarát 
Iksater nāšabdam (Madhva's interpretation) abhijūah svarāt 





Table 4.2 Vedāntic discussions from the first verse of the Bhdgavata Purana 











Vedāntic discussions First verse of the Bhāgavata 
Refutation of Advaita—theory tejo-vari-mrdam yathā 
of superimposition (adhyasa or aropa) vinimayo yatra trisargo 
and the falsity of the creation mrsa and janmādy asya 
Refutation of Advaita—doctrine yatahdhimahi 


of one soul (eka-jīva-vāda) and the 

doctrine of illusion (vivarta-vada) 
karma-jnana-samuccaya, or the satyam 

necessity of proficiency in karma for 

knowledge of Brahman 


Brahman possesses essential śaktis dhāmnā svena and syarat 

e Bhagavān's personal or internal ° dhāmnā svena 

energy (svarūpa or antarañga Sakti) 

° the external or deluding energy ° kuhakam 

(bahirangā or maya Sakti) 

* the living entities (tatasthā or jiva Sakti) ° dhimahi 
Brahman’s saktis and qualities are non-material sadā nirasta-kuhakam 
tri-partition of the elements (¢rivrt-karana) tejo-vāri-mrdām yatha 

vinimayah 
Brahman has a non-material form svarāt and janmādy 

asya yataļ 
Bhagavān is the highest human goal dhimahi 


(parama-pusārtha) 
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Table 4.3 Correlation between 
the Bhāgavata Purana 


Upanisadic texts 
(in order of appearance) 





Chāndogya 8.1.6: tad yatheha karma-jito 
lokah ksiyate . . . (on the temporariness 

, of the fruits of karma) 

Svetāšvatara 5.9: sa cānantyāya 
kalpate (on the permanence 
of knowledge of Brahman) 

Mundaka 3.1.3: niraūjanaļ 
paramam sāmyam upaiti 

Taittiriya 2.1.2: satyam jūānam 
anantam brahma 

Brhadāraņyaka 3.9.28: vijūānam 
dnandam brahma 

Taittirtya 3.1.1: yato và imāni 
bhūtāni jàyante . . . 

Chāndogya 6.3.4 and 6.4.1 (tripartition): 
imās tisro devatās ekaikā bhavati... 


Brhadāraņyaka 2.1.20: satyasya satyam iti... 


Chāndogya 6.2.3: tat tejosrjata 

Mundaka 1.1.9: yah sarvajñah sarvavid . . . 

Brhadāraņyaka 4.4.22: sarvasya vast 

Švetāšvatara 6.8: na tasya karya 
karaņam ca... 


Svetdsvatara 9.9: sa karanam . . . 


Taittiriya 2.1.2, 3.6.1, and 2.1.3; Chandogya 


6.2.1, 6.8.7, and 6.2.3; Brhadaranyaka 


1.4.10, and 1.4.1—all catophatic statements 


describing Brahman in positive ways 
Chāndogya 6.2.2 and Taittiriya 
2.7.1—apophatic statements 
Chāndogya 6.2.1-3: tad aiksata 
bahu syām prajdyeya... 
Aitareya 1.1.1—2: sa aiksata... 
Brhadaranyaka 2.4.10: evam và aresya 
mahato bhiitasya ni$vasitam . . . 
(The Vedas and other scriptures are the 
breath of the Great Being) 
Švetāšvatara 6.1.8: yo brahmànari 
vidadhāti pürvam . . . 
Svetasvatara 3.19: sa vetti vi$vam 
nahi tasya vetti 


various Upanisadic passages and the first verse of 


First verse of the Bhāgavata 


satyam 


satyam 


satyam 


satyam and dhāmnā svena sada 
nirasta-kuhakam 

dhāmnā svena sadā 
nirasta-kuhakam 

janmādy asya yatah and trisargo 
“mrsa 

tejo-vari-mrdam yatha vinimayah 

trisargo ‘mrsa 

janmādy asya yatah 

janmady asya yatah 

janmādy asya yatah 

janmādy asya yatah and svarat 


janmādy asya yatah 
anvayat 


itaratah (vyatirekāt) 
abhijnah 


abhijnah 
tene brahma hrdà ya adikavaye 


tene brahma hrda ya ādikavaye 


muhyanti yat sttrayah 


SBA be a ee ODIEM EEE RI 
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Besides the Vedāntic connections, another correlation that proves irresist- 
ible to commentators is with the Gāyatrī mantra. The word “dhimahi” at 
the very end of the first verse is a clear indication to most writers that the 
Bhāgavata Purana intends to explicate the meaning of the Gāyatrī. After 
all, is not the proper classical form for the first person plural optative 
"dhyayema?" Furthermore, the Purāņa also ends with “dhimahi,” signifying 
that the entire text was expounding on the Gayatri. 

As we saw above, the verses quoted by Madhva from the Garuda Purana 
include the Gāyatrī as one of the texts elucidated by the Bhāgavata. Sridhara 
Svami quotes verses from two other Puranas in this regard: 


" Dhimahi"—by beginning with the Gayatri, it is shown that this 
Purana consists of that Brahman-knowledge called Gayatri. As it is 
said in the Matsya Purana, during the discussion of donating a 
Purana, “That text which is based on the Gayatri, which describes 
all the details of dharma, and which has (the story of) the killing of 
Vrtrāsura is called the Bhāgavata.”**... And in another Purana, 
“That book which has eighteenth thousand verses and twelve books, 
where the Brahman-knowledge of Hayagriva and the killing of Vrtra 
are described, and which begins with the Gayatri—the wise know it 
as the Bhāgavata.”* 


Sridhara also says that the line “rene brahma hydā ya ādi-kavaye,” (“he 
revealed the Veda to the first sage through the heart”) elucidates the mean- 
ing of the Gāyatrī.* The Gayatri is a prayer asking the Lord to inspire the 
intelligence, and the first being to be thus inspired was Brahma. Since he 
received the four-verse Bhagavata at the beginning of creation, the Bhagavata 
can be considered a form of the Gayatri. 


?! The Gayatri mantra is hymn 3.62.10 of the Rg Veda. 
** The phrase “yatradhikrtya gāyatrīm” is also found in the Agni Purana (272.6), to which Jiva 
credits the verse when he quotes it in the Paramátma-sandarbha (105), 

as dhīmahīti gāyatryā prārambheņa ca gāyatry-ākhya-brahma-vidyā-rūpam etat 
puranam iti dar$itam. yathoktarh matsya-purāņe purāņa-dāna-prastāve 
‘yatradhikrtya gāyatrīm varnyate dharma-vistarah. vrtrásura-vadhopetam tad 
bhāgavatam isyate. ... purāņāntare ca "granthostādaša-sāhasro dvādaša-skandha- 
sammitah. hayagriva-brahma-vidyà yatra vrtra-vadhas tathā. gāyatryā ca 
samārambhas tad vai bhāgavatam viduh. 

(Bhavārtha-dīpikā 1.1.1) 


Jiva reads “vadhotsiktam” (drenched with the killing of Vrtra) in place of *vadhopetam." 


2 tat tu hrdà manasaiva tene vistrtavàn. anena buddhi-vrtti-pravartakatvena gayatry- 


artho darsitah. 
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Jiva Gosvāmī follows Šrīdhara closel 


one tree mae particular, Jiva seizes the phrase 
attempts to show that both the a E n oe NEM Doe 
a pts t( la āyatrī and the Bhāgavata have Bhagavan 
as their primary subject matter. The Gayatri is the root-text, he argues, from 
which the Bhāgavata arises and upon which it comments. tive SODS the 
meaning of the Gāyatrī twice in the Bhāgavata-sandarbha, first in the Tattva- 
sandarbha, and then in our passage at the end of the Paramātma-sandarbha. 
In both places, he quotes a series of verses from the 4 gni Purdna that explains 
the Gāyatrī word-by-word. Only in the Paramātma-sandarbha, however, does 
he make an explicit correlation with the first verse of the Bhāgavata. We can 
present his scheme as shown in Table 4.4.27 

Finally, at the very end of his explanation of the first verse, Jīva connects 
the verse with all four chapters of the Brahma-sütra (Table 4.5) and the ten 
topics addressed by a major Purana (Table 4.6).** 

The point of these far-reaching correlations is not so much that the first 
verse explains them in full, but that the “seeds” or hints of them are present 
here. Jiva does not spend much time justifying these correlations; by this 
point he expects the reader to be able to see his reasoning and ponder its full 
implications. 


y in this discussion, Tepeating all 


Table 4.4 Correlation between the Gayatri mantra and the first verse of the 
Bhāgavata Purana 


as m E e BE 


Gayatrt First verse of the Bhagavata 
DO a rx. e UT — 
om janmādy asya yatah 

bhūr bhuvah svah tat yatra trisargo ‘mrsa 

Savitr syarat 

varenyam bhargah param | 

dhimahi dhimahi x 

dhiyo yo nah pracodayat tene brahma hrda yah 


? Radhàmohana Tarkavācaspati, a Gaudiya commentator from the eighteenth century, 
gives a different schema in his commentary on the first verse. The correlations are + 
follows: savituh—janmady asya yatah; varenyam—param, bhargah—satyam; devasya—svarāļi 
diimahi—dhimahi; and dhiyo yo nah pracodayat—tene brahma hrda ya ādi-kavaye (Joshi 


ue NEM in the second book of the Bhdgavata Purana For a discussion of the ten 
topics or characteristics (in contrast to the five usually described), see me id E 
translation of the relevant section in Jiva Gosvāmī's Catuhsūtrī Tīkā. For at oroug iu y 
of the five characteristics as they are found in the major Puranas, see Das Purana Paricalaksana 


by Willibald Kirfel (1927). 


E 
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Table 4.5 Correlation between the chapters of the Brahma-stitra and the first verse 


of the Bhdgavata Purāņa 
77777 S ÉÉ 





Chapters of the Brahma-siitra First Verse of the Bhāgavata 
Samanvayadhyaya anvayad itaratas ca 
Avirodhadhyaya muhyanti yat stirayah 
Sādhanādhyāya dhimahi 

Phalādhyāya satyam param 


— PO8T—-DP  — 


Table 4.6 Characteristics of a Purana embedded in the first verse of the Bhagavata 
Purdna 


————————————————————————————————oD 


Ten characteristics of a Purana First verse of the Bhāgavata 
is aei e Ded LO TT 
creation, secondary creation, janmādy asya yatah 


maintenance, and destruction 

(sarga, visarga, sthana, and nirodha). 
The reigns of the Manus (manvantara) 
and the activities of the Lord 
(īsānukathā) are included in maintenance 


nourishment (posana) tene brahma hrdā ya ādi-kavaye 
impetus (iti) muhyanti yat sūrayah 
liberation (mukti) dhāmnā svena sada 
nirasta-kuhakam 
shelter (asraya) satyam param 
Conclusion 


As we can see from the preceding pages, Jiva Gosvami takes great delight in 
drawing a world of meaning from a single verse, and then arranging those 
meanings into a systematic theology of Caitanya Vaisnavism. Such delight 
and fearless exegesis arise from a deep conviction in the inherent value and 
profundity of his text, the Bhagavata Purana. Indeed, such conviction is the 
defining characteristic of a religious reader and commentator. Paul Griffiths 
describes this well in Religious Reading: 


The first and most basic element in these relations [between religious 
readers and their works] is that the work read is understood as a 
stable and vastly rich resource, one that yields meaning, suggestions 
(or imperatives) for action, matter for aesthetic wonder, and much 
else. It is a treasure house, an ocean, a mine: the deeper religious 
readers dig, the more ardently they fish, the more single-mindedly 
they seek gold, the greater will be their reward... There can, 
according to these metaphors, be no final act of reading in which 
everything is uncovered, in which the mine of. gold has yielded all 
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its treasure or the fish pool has been emptied of fish. Reading, for 


religious readers, ends only with death, and perhaps not then: it is a 
continuous, ever-repeated act. 


(1999: 41) 


For religious readers, the variety and depth of meaning in a sacred text are 
limited only by the limitations of the human intellect. Thus, we find Sridhara 
Svāmī reflecting before beginning his commentary on the Bhāgavata Purāņa: 
Where am I, so slow-witted? And where is this task of churning the ocean 
of milk? Indeed, what will an atom do where even Mount Mandara sinks?” 
Nevertheless, Sridhara dives into the ocean, confident that the Lord will 
support his endeavor, even as he supported the Mandara Mountain. 
i Just as it is the nature of religious readers to continuously draw fresh 
insights from what they read, so it is the Job of the commentator to make 
this possible. The act of commentary is one kind of religious reading, wherein 
the commentator aids other readers in extending and deepening their 
involvement with the text. We may recall Jonathan Z. Smith’s oft-quoted 
statement: “Where there is a canon we can predict the necessary occurrence 
of a hermeneute, of an interpreter whose task it is to continually extend the 
domain of the closed canon over everything that is known or everything 
that is” (1978: 23). We have already seen this at work in our situation. The 
Bhāgavata Purana is the most important member of the Caitanya Vaisnava 
canon, and the first verse is one of its essentials components. Thus, we find 
that Jiva Gosvami, the chief interpreter of his tradition, extends the domain 
of the first verse over the entire range of sacred Sanskrit literature—the 
Brahma-sūtra, Upanisads, Gayatri, Puranas, Mahābhārata and, ultimately, 
the Vedas. Each word of the first verse becomes the repository for a whole 
body of texts, concepts, discussions, and debates. Indeed, the conviction 
that one’s canon is “comprehensive and all-encompassing, that it contains 
all significant learning and truth,” is, according to John Henderson, “the 
most universal and widely expressed commentarial assumption regarding 
the character of almost any canon” (1991: 89).? 


2 kvaharh manda-matih kvedarh manthanam ksira-vari-dheh 
kim tatra paramāņur vai yatra majjati mandarah 
(Bhāvārtha-dīpikā 1.1.1) 


Šrīdhara is referring to the churning of the ocean of milk carried out cooperatively by the 
he purpose of extracting the elixir of immortality. The Mandara 
s a churning rod, but it kept sinking into the ocean’s unfathomable 
as the tortoise (Kūrma) and held up the mountain on his back. 
Henderson identifies two other widely held commentarial assumptions regarding the character 
of canons, namely, that they are well ordered and coherent (1991: 106), and they are self- 
consistent (ibid.: 115). Both of these are, of course, extremely important assumptions, or 
emonstration, for Vedantic commentators. 


gods and demons for t 
Mountain was to serve a 
depths. Visņu then descended 


z 


rather theses requiring d 
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Furthermore, this “vision of cosmic comprehensiveness, or of totality and 
wholeness,” says Henderson, 


[is not] simply an illusion that strikes only the eye of the committed or 
faithful beholder or the confirmed exegete. For, as a general rule, the 
works that are selected for canonization in various traditions do have 
a wide scope and, in some cases, an almost encyclopedic character. 

(ibid.: 89—90) 


The Brahma-sütras, for example, in their terse and obscure style, cover—or 
at least make room to discuss—the entire range of Upanisadic teachings, a 
wide variety of Vedantic doctrines, and numerous opposing viewpoints. In the 
same vein, the first verse of the Bhāgavata covers as much ground as is pos- 
sible for a single verse. The meter is the nineteen-syllabled šārdūla-vikrīditam, 
the individual phrases in each line are terse and difficult like sūtras, and the 
overall meaning ranges from creation to revelation to meditation. 

Still, what is interesting in the case of commentaries on both the Brahma- 
sutra and the first verse of the Bhagavata, and what Henderson fails to note, 
is the attempt to find comprehensiveness and all-inclusiveness in as small a 
space as possible. The desire to boil everything down to its most concen- 
trated form, to distill the very essence, is a typically Indian commentarial 
drive. Thus, we find innumerable “four-verse” groups that are purported to 
contain and convey the meaning of the entire text: the four-verse Bhagavata, 
the four-verse Bhagavad-gītā, the four-sūtra Brahma-siitra, and so on. Fur- 
thermore, as a general principle of exegesis, it is often said that one should 
be able to find the meaning of the entire work in its first verse! Jiva Gosvāmī 
follows this principle in correlating the ten characteristics of the Bhāgavata 
Purāņa with its first verse. Similarly, he finds all four chapters of the Brahma- 
sutra present in the first verse, even though he has already used it to com- 
ment upon the first five sūtras. 

This attempt to correlate the large and small, the macro and the micro, is 
not so much about explaining the text as it is about showing its universal 
applicability. As we noted above, Jiva offers very little explanation of his 
choice of connections with the Gayatri, the ten topics of a Purana, or the 
chapters of the Brahma-sūtra. He is happy simply to note that all of these 
are somehow latent in the Bhagavata's first verse. Nor do these connections 
further elucidate the meaning of the verse itself: that was done exhaustively 
earlier in the passage, when Jiva commented upon the five sūtras. The pur- 
pose of their presence, rather, is to show that the Bhāgavata is applicable 


?! For example, Govindarāja, in his commentary on the Vālmīki Ramayana, elicits the entire 
story of the Ramayana from Vālmīki's curse on the hunter who killed one of a pair of cranes. 
This curse took the form of a single verse in anustubh meter, and provided Valmiki with the 
poetical inspiration to compose the Rāmāyaņa in the same meter. 
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E : REUS Es tea Si to all areas of scriptural learn- 
purpiosestā OR Ene Wd as one of the most common 
a PER s : n the commentator is interested “to offer 

[ ations as to how the work commented upon might 
be used, applied, or deployed” (1999: 90). 

Even here, however, things are not as simple as they seem. By the time 
one reaches the end of section 105 in the Paramātma-sandarbha, one won- 
ders what is being applied to what—whether the Bhagavata's first verse is 
commenting upon the Brahma-siitras, Upanisads, and Gayatri, or the other 
way around. Although we know from Caitanyite theology that the Bhāgavata 
Purāņa is considered a commentary on the Brahma-sutra, we also know that 
the entire section 105, including Jiva’s Catuhsūtrī Tika, is meant to explain 
the meaning of the Bhāgavata (using the six indicators). So is the Bhāgavata 
elucidating the meaning of the Brahma-sūtra, or is the Brahma-sütra ex- 
plaining the Bhāgavata? Which is the commentary, and which is the root 
text (mila)? 

Indeed, at this point in the history of Sanskrit literature, the answer is not 
so clear. Beyond the Bhagavata, the Ramayana, Mahabharata, and Puranas 
in general have been regarded as clarifying, expanding, and supporting the 
meaning of the earlier literature—Vedas, Upanisads, and Vedanta. Indeed, 
the smrti literature sees itself in that role.” We saw the phrase *vedārtha- 
paribrmhitam,” “reinforced by (or furnished with) the meaning of the Veda,” 
in the verses from the Garuda Purana cited by Madhva. There is also the 
traditional half-verse found in the Mahābhārata: *itihāsa-purāņābhyām 
vedam samupabrmhayet,” “One should reinforce the Veda with the Purana 
and Itihasa [Ramayana and Mahābhārata].” Govindarāja, a Srivaisnava 
commentator on the Valmiki Ramüyama, states at the beginning of his 
commentary, 


This work reinforces the Veda (vedopabrmhana-rüpali) and reinforces 
the meaning of the Vedanta (vedantartham upabrmhayati), for there 
is the statement, “As a general rule, the Dharma-šāstra relates the 
meaning of the previous part (i.e., the Piirva-mimamsa), and the 
Itihāsa and Purana reveal the meaning of the Vedanta.” 


2 However, Griffiths describes application only in terms of exhortation or recommendation— 
applying the text to human activity. He does not account for instances such as ours, where 
the text is applied to areas of learning rather than activity. : 

33 The term “smrti” (“remembered”) refers to the corpus of sacred literature other than the 

Vedas and Upanisads, which are known collectively as sruti (“heard”). 


s ayam ca prabandho vedopabrmhana-rüpo vedāntārtham upabrimhayati. “prayena 
pūrva-bhāgārtho dharma-šāstreņa kathyate. itihāsa-purāņābhyāri vedantarthah 


rakāšyate” iti vacanāt. f 
: Ç (Bhūsaņa commentary on Ramayana 1.5.1, p. 84) 
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By the late medieval period, however, the balance of power in the sruti- 
smrti relationship had begun to shift, so that the Puranas were now “rein- 
forcing” or “supporting” the Vedas in the sense of holding them up or 
bearing their weight. Christopher Minkowski, in his study of Nilakantha’s 
works, has called this phenomenon “an inversion of the principle of 
up-abrmhana” (2002b: 18). Nilakantha, the seventeenth-century author of 
the famous Bhārata-bhāva-dīpa commentary on the Mahābhārata, wrote 
several works in the genre called Mantra-rahasya-prakāša, in which he at- 
tempted to show how the storyline of a particular Purana could be found in 
the verses of the Rgveda. Examples include the Mantra-kasi-khanda (elicit- 
ing the Skanda Purāņa's glorification of Kasi from the Rgveda), the Mantra- 
bhāgavata (eliciting the story of Krsna from the Rgveda), and the 
Mantra-ramayana. Although at first glance it seems as though Nilakantha is 
simply strengthening the authority of Purāņic narratives by grounding them 
in the Veda, in reality, Minkowski argues, the exact opposite is taking place.*® 
The reversal is especially true in the case of the Bhagavata Purana: 


We have come far afield from using a Purāņic story to explain an 
elliptical Rgvedic one. It rather appears to be the reverse—the 
Rgvedic verse explains a Purāņic story . . . Purāņic episode y becomes 
the foundation for Vedic verse x, its bolster and the justification for 
its reading. This is not amplification of the Vedas, but support 
of them in a different sense. In the historically changed context, 
it is the Bhagavata Purana, which had grown so influential in 
Nilakantha’s era, that can bolster the Vedas, and not the other way 
around. 

(ibid.: 18—19) 


In fact, the Bhāgavata had achieved precedence much before Nilakantha’s 
time, owing to the influence of Caitanya’s and Vallabha’s movements. 
Indeed, Jiva Gosvāmī is a pace-setter and early protagonist of this sruti- 
smrti reversal process. By establishing the Bhāgavata Purdna as the scripture 
par excellence in the Tattva-sandarbha, and using the Purana as the sole 
basis of his entire system, Jiva effectively subordinates all scriptural know- 
ledge to the Bhagavata. Thus, by the time we reach the end of the Paramātma- 
sandarbha we are in the interesting situation mentioned above: the 
Brahma-sütra is being used to explain the first verse of the Bhāgavata, which 


*5 Minkowski reaches this conclusion after a careful analysis of Nilakantha’s commentary on 
the Harivamša and his various Mantra-rahasya texts. For details, see “Nilakantha’s Vedic 
Readings in the HarivarhSa Commentary” (2002b) and “Nilakantha Caturdhara and the 
Genre of Mantrarahasyaprakāšikā” (1999). I am grateful to Minkowski for providing me 
access to these as yet unpublished articles, 
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is itself meant to be a commentary on the Brahma-sütra. Or, to put it 
another way, we have a Bhdgavata-based commentary on the Brahma-sütra 
in the middle of a passage that is meant to be explaining the Bhagavata. 

This close dialogue between the Vedantic and Purāņic traditions is one 
of the outstanding achievements of Jīva Gosvāmī. As Minkowski writes in 
regard to the Mantra-rahasya texts, “Nilakantha’s innovation lies not in 
newness of technique or of knowledge, but in the way existing techniques 
and knowledges are taken together, across what we would today call *dis- 
ciplinary boundaries,’ in the service of a new purpose” (1999: 25). Much the 
same can be said of Jiva Gosvāmī and his Bhāgavata-sandarbha. As a theo- 
logian writing even earlier than Nilakantha, Jiva was situated on the cusp 
between a solid and time-tested heritage of Sanskrit Vedāntic exegesis and a 
fresh yet powerful tide of devotion to Krsna, much of which was being 
expressed in vernacular languages. With training in, and commitments to, 
both traditions, Jiva was able to tie them together by employing yet a third 
stream of theological writing—the Purāņic commentarial tradition, or more 
specifically, commentary on the Bhāgavata Purāņa. In the process, Jiva was 
able to bring into dialogue such diverse thinkers as Rāmānuja, Madhva, 
Sankara, and Sridhara, and still produce a distinctly Caitanya Vaisnava 
system of theology. 
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5 


HISTORY OF THE 
WRITTEN TEXT 


The manuscript tradition 


The passage selected here for editing comprises the final one-seventh of the 
Paramatma-sandarbha. This section of the text has no independent manu- 
script tradition apart from the Paramātma-sandarbha, or for that matter, 
from the Sat-sandarbha as a whole, nor has it ever been published on its 
own. It does, however, form a cohesive and potentially self-standing section 
within the Paramātma-sandarbha. The scope of the passage is delimited by 
Jīva Gosvami’s application of the six indicators of meaning (tdtparya-linga) 
to the Bhāgavata Purāņa in order to determine its ultimate import. Thus, the 
passage begins with the opening verse of the Bhagavata and ends with the 
verse Jiva has selected as the argument (upapatti). Beyond the explanation 
of the sixth indicator, there is only one sentence which concludes the entire 
Sandarbha: *pratyavasthāpitam vadantity adi padyam,” “The verse beginning 
with ‘vadanti’ has been firmly established.” 

Manuscripts of Caitanya Vaisnava texts are found in highest concentra- 
tion in three geographical regions: West Bengal, Vraja (the region around 
Vrndavana), and Eastern Rajasthan (Figure 5).! All three locations have 
been centers of influence for the movement—the first two during Caitanya’s 
lifetime and the third during the rule of the Kacchwaha Rajput kings in the 
eighteenth century.” The oldest manuscripts of the Gosvamis’ works are 


Puri, Orissa, would also likely be a high-density area for Caitanya Vaisņava manuscripts, 
given Caitanya’s continuous residence there during the last eighteen years of his life, and the 
royal patronage bestowed by the Gajapati king, Pratāparudra. Very little fieldwork has been 
done in that region, however, and I do not have access to any catalogues of manuscripts from 
Puri temples. During Jiva's lifetime, the Gosvamis’ works were sent first to the devotees in 
Bengal, care of Srinivasa Ācārya, from where they found their way to the rest of the Caitanya 
Vaisnava world. . 

During Aurangzeb's rampages through the Vraja region in the late seventeenth centuries, 
many of the images of Krsna being worshiped there were moved to Rajasthan for refuge. 
With the Deities came their priests, providers and scholars. Most of the Kacchwaha kings 
had Vaisnava tendencies, and Maharaja Jaisingh, in particular, established the image of 
Govindadeva as the presiding Deity of Jaipur and bestowed royal patronage upon 
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ea Be Sans 


Figure 5 The temple of Radha-Damodara in Jaipur, Rajasthan, which houses the 
original image of Krsna worshiped by Jiva Gosvami. 


Source: Photograph by Shyamal Krishna 


generally found in Vrndavana, due, in large part, to the preservation efforts of 
temple libraries. Many of these are housed today in the Vrindaban Research 
Institute (VRI). According to Dr. Tarapada Mukherjee, who catalogued 
many of the Institute’s manuscripts, the bulk of significant manuscripts 


Govindadeva’s Caitanyite priests. For an account of the royal involvement with the worship 
of Govindadeva, see Burton, “Temples, Texts and Taxes” (2000); Case, Govindadeva: A 
Dialogue in Stone (1996); and Horstmann, In Favour of Govinddevjī (1999). 
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came from the collection of the Radha-Damodara temple. This was Jiva’s 


personal library, and it may have housed the collections of the other Gosvamis 
as well. Jan Brzezinski writes: 


Ripa stayed at Radha Damodara in his last days. His bhajan kutir 
[place of worship] was there. One would naturally expect that he 
should give his collection of manuscripts to his successor, Jiva. From 
several dalils (testimonials) of the period, it is clear that the official 
library (pustak thaur) of the school was there. 


(1991: 473) 


There is evidence that Raghunatha Dasa Gosvami, a resident of Radha 
Kunda, also bequeathed his library to Jiva.? 

The oldest known Sandarbha manuscript—a copy of the Bhagavat- 
sandarbha dated to sarhvat 1746 (1689 AD), eighty years after Jiva's lifetime— 
is housed in the Vrindaban Research Institute. Many of the VRI manuscripts 
however, date only from the 1800s, when there was a mass recopying of 
texts in the Radha-Damodara library in an effort to preserve them from 
decay. 

By far the best-preserved Sandarbha manuscripts are found in Rajasthan, 
due in large part to the arid desert climate and the preservation efforts of 
the government-run Rajasthan Oriental Research Institute. Unsurprisingly, 
most of these texts are dated to the eighteenth century, when the Caitanya 
movement exerted most influence in the region.* Bengali manuscripts of the 
Sandarbhas, or more specifically, manuscripts found in Kolkata, are less 
carefully preserved (often due to neglect or unfavorable climate conditions). 
They are found in both Devanagari and Bengali scripts, with the Bengali 
ones usually of more recent provenance? 

The Bhāgavata-sandarbha manuscript tradition is relatively stable; large 
omissions or variations are not common." In his edition of the Sandarbhas, 


3 The information given here on the provenance of the VRI manuscripts comes from personal 
correspondence with Dr. Jan Brzezinski, a student of the late Tarapada Mukherjee. 

One of my Jodhpur manuscripts (J,) is dated samvat 1820 (1763 AD), which would place it 
near the end of Maharaja Jaisingh’s reign. The colophon says that it was written in the 
temple of Šrī Vijaigopālajī in Jaipur by Vyasa Harilāla. *Vijayagopāla” was the name given 
to Govindadeva after the Caitanya Vaisnavas’ victory in the debate with the Rāmānandīs at 
Jaisingh's court (Wright and Wright 1993). 

This assessment is based on my own visits to various manuscript collections in Rajasthan and 
Kolkata. Although my research was focused primarily on manuscripts of the Sandarbhas, 
I believe my observations could be applied to the larger body of Caitanya Vaisnava texts. 
The exception to this is the Krsna-sandarbha. Chinmayi Chatterjee’s Jadavpur University 
Press edition notes that the text “is full of doubts and discrepancies. Manuscripts are not 
always complete. Difference of readings is major in certain cases” (ii). Brzezinski concurs, 
and suggests that Jīva Gosvāmī himself may have revised the work (1990: 26). 


"R 
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Purīdāsa Mahāšaya identifies twenty-five locations in the Bhdgavata- 
sandarbha and twelve in the Paramdtma-sandarbha where manuscripts differ 
in a significant way, that is, by variant readings or omissions of more than 
two lines of Jiva’s own words (and not simply substantiating quotations). 
In the passage I have selected for editing, Purīdāsa does not identify any 
significant differences, although my own work has uncovered a couple of 
such locations. 

The relatively recent composition of the Sandarbhas and their exclusive 
use within sectarian circles are probably reasons for the texts’ stability in the 
manuscript tradition. *[W]ithin limited geographical regions, and language 
groups with their own script, textual transmission tends (. . . this is a tendency 
and not a necessity) to be comparatively protected from serious contamina- 
tion” (Vasudeva 2000: xix). Although in our case, the main scripts in use 
were Devanagari and Bengali, both widely employed in North India, the area 
of distribution was contained within the geographical limits of the Caitanya 
movement. The most frequent type of meaningful variation involves the 
inclusion or omission of quotations that Jiva uses to substantiate his line of 
argument. The Asiatic Society manuscript (K,), stands out in this regard, 
often omitting or paraphrasing Upanisadic quotations. While K, is closely 
related to the first Jodhpur manuscript (J,), it is nevertheless unique in its 
tendency to avoid “extra” proof texts. 

As the critical apparatus shows, the available witnesses naturally fall 
into two groups—the Alwar (A,), Vrndāvana (V,), and second Jodhpur (J,) 
manuscript in one group, and the Asiatic Society (K,) and first Jodhpur 
(J,) manuscripts in another. The Dhaka manuscript (D) seems to alternate 
between the two sets of readings. A, is in fact directly copied from V; it shares 
all of V,’s errors, and adds many of its own, often resulting from an obvious 
misreading of V,. The lines of V, are wavy, leading the scribe of A, to return 
to the beginning of a line he has already copied. In every instance of this, the 
beginning of the repetition in A, matches the start of a line in V,. In other 
places, A, inserts V,'s marginalia corrections in the wrong place, leading to 
meaningless phrases. Example: The word hetutd on the first line of folio 35 
of V, has the correction “ha 2” directly above it, indicating that the letter 
“ha” should be inserted at the appropriate place on line two. A, misses the 
“2” and instead inserts “ha” in the first line, giving the impossible reading 
“hetuhata.” A, shows no evidence of having had access to any other witness. 
I have collated A, for half of the passage, which should be sufficient to 
demonstrate its redundancy. 

There are basically three types of readings: (1) superior readings; (2) com- 
peting readings that are equally plausible; and (3) obvious scribal errors. 
The differences between the two groups (J,K, and V1J2) are mostly of the 
second type, and are abundant in number. This is not sufficient in itself, 
however, to establish a common ancestor for each pair of manuscripts, since 
horizontal transmission can lead to variants being imported from a foreign 
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line of transmission. That is, in addition to his primary witness, a scribe may 
have access to another manuscript from a different line of descent. When 
he considers the second manuscript’s readings better, he may import those 
readings into his Own text, thus “contaminating” the first manuscript’s 
tradition. In this case, transmission occurs horizontally, across the family 
tree, rather than simply down it. Thus, a pair of manuscripts may share 
resemblances not because they have the same archetype, but because one of 
them has imported readings from the other’s line. 

A scribe will only import those readings, however, which he believes to be 
superior to the ones he already has. Therefore, shared variants of the third 
type, namely, obvious scribal errors, provide the surest evidence of a shared 
archetype. A scribe would not import such errors from a foreign line, 
nor would he create them by his own volition, Each of our pairs also shares 
such scribal errors: for example, *sarūpa” (J,K,) for *svarūpa” (VJ), 
“vidhanacaranas” (J,K,) for *vidhānacaņas” (V,J,), and *sarvas” (V,J,) for 
“Sarvas” (J,K,). Still, every witness also has unique errors not possessed by 
the others, ensuring that none is a direct copy of another. 

The Dhaka manuscript is a recent witness, probably from the late nine- 
teenth or early twentieth century, and has likely suffered from contamina- 
tion. It generally selects the best possible reading, fluctuating between the 
two groups in the process. It shows a slight nearness toward K,, as one 
would expect from geographical proximity. Based on this information, we 
can produce the following tentative stemma (Figure 6).’ 

Another source of variant readings is Purīdāsa's printed edition of the 
Sat-sandarbha, published in Gaurābda 464 (1950 Ap). For the Paramātma- 
sandarbha, Puridasa utilizes seven manuscripts and three printed editions 
in selecting his readings. Of his manuscripts, only the one from Dhaka 
(Pia or D) is available to me. I know of the existence and location of two 


Figure 6 Pragmatic stemma. 


7 My stemma here has turned out to be bipartite. For a discussion of the problem of the unnatural 
prevalence of stemmatic bipartism, see Vasudeva (2000: xxvi). 
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others (P,, and Pa), but have as yet been unable to access them. The rest 
are untraceable.‘ 

Puridasa's work is by far the most useful printed text of the Sandarbhas, 
as it is based upon a broad range of sources from both Vrndāvana and 
Bengal. Although his readings are guite dependable, they are selected for 
comprehensiveness and comprehensibility. Thus, if a passage is not found 
in some manuscripts, his tendency is to still accept the reading, as long as the 
passage complements or “fills out” the argument of the text. If my own range 
of manuscript sources is any indication of the tradition in general, then 
it seems that Purīdāsa fails to note quite a few omissions in his sources, at 
least in regard to missing quotations from scriptural texts. Furthermore, 
based on my work with the Dhaka manuscript, it appears that Purīdāsa 
does not list all meaningful variants in his apparatus, but only those which 
are significantly different in meaning and which he considers to be as plaus- 
ible as his own reading. 

This makes it impossible to determine relationships between his manu- 
scripts sources. Since we cannot assume that all of Purīdāsa's manuscripts 
agree with his reading (even when no differences are listed in his apparatus), 
I have not included his manuscripts in my positive apparatus, nor have I 
given them any weight in selecting readings. I have, however, for the sake of 
completeness, included all the variants provided by Purīdāsa in my apparatus. 

Supporting evidence for the stemma provided above can be gleaned by 
examining the manuscript tradition of the other Sandarbhas. Manuscripts 
of the six Sandarbhas are almost always found together, as a set copied by 
the same scribe. Thus, it is likely that similar relationships would hold for 
the other Sandarbhas as they do for the Paramātma-sandarbha. In order to 
test this conjecture, I made a spot comparison of Bhagavat-sandarbha manu- 
scripts, of which I had six at my disposal: two from Vrndavana, two from 
Jodhpur, one from Alwar, and one from Kolkata. As mentioned above, 
Purīdāsa notes twenty-five locations where there are significant additions, 
omissions, or alternate readings found in his sources. I visited these loca- 
tions in each of my manuscripts of Bhagavat-sandarbha and found a pattern 
largely in agreement with the Paramatma-sandarbha tradition. The Alwar 
manuscript always follows one of the Vrndavana manuscripts, which in turn 
usually agrees with the other Vrndavana manuscript and one of the Jodhpur 
manuscripts. The second Jodhpur manuscript agrees often with Kolkata 
(although this correspondence was weaker than the others). 

Puridasa’s own register of variants supports a similar split. He uses three 
manuscripts from West Bengal, two from Puri, two from Vrndavana, and 
one from Dhaka. In almost all cases, the Bengali manuscripts agree on their 


* Purīdāsa's Puri manuscript (Pina) has been moved from the Gangamata Matha and its present 
location is unknown. 
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readin gain all cases but two, the Vrndāvana manuscript of Vanamālīlāla 
Gosvāmī disagrees with the Bengali sources, but Purīdāsa's second Vrndāvana 
manuscript (of Vrndavanacarana Dasa) almost always agrees with them. 


The following is a description of the Paramātma-sandarbha manuscripts 


I x used in producing the edited text of Jiva Gosvamī's Catuhsūtrī 
Tika: i 


A, 


Jj: 


This manuscript is held in the Alwar branch of the Rajasthan Oriental 
Research Institute (R.O.R.I.), catalogued as ms. number 1799 in vol. XXI 
of the Catalogue of Sanskrit and Prakrit Manuscripts (Alwar Collection). 
It was originally listed as ms. number 834 in the Catalogue of the San- 
skrit Manuscripts in the Library of His Highness the Maharaja of Ulwar, 
by Peter Peterson, M.A., D.Sc., Professor of Sanskrit in the Elphinstone 
College, published in Bombay, 1892, at the “Times of India” Steam 
Press. The manuscript is written in clear, evenly spaced Devanagari on 
paper measuring 20 x 38 cm., with 43 folios, and approximately 13 lines 
of text per side. Scribal errors abound and there are no marginalia. The 
first twenty folios are missing. My chosen passage begins on folio 35. 
The colophon states, “And may Sri Radha-Krsna be pleased by this. 
The number of slokas: 1758. May there be auspiciousness. Completed 
in Margasirsa(?) 12, Tuesday, samvat 1913 [1856].” 

The manuscript is part of the University of Dhaka Sanskrit manuscript 
collection, catalogued as ms. number 2396-C. It is written in modern 
Bengali script on paper measuring 30 x 11 cm., with 59 folios and 
approximately 14 lines per side. The text is carefully written with few 
scribal errors or marginalia. Anusvāra is not used in place of every 
nasal, and sandhi is not applied before “iti.” The avagraha is used. The 
manuscript begins *$ri-krsna-cainya-devo jayati." The selected passage 
begins on folio 49. The colophon provides no information regarding 
date or location of composition. D is identical to Puridasa's fifth source 
(Pia below). 

This manuscript is held at the Jodhpur branch of the R.O.R.L., cata- 
logued as ms. number 7068 in vol. II-B of the Catalogue of Sanskrit and 
Prakrit Manuscripts (Jodhpur Collection). It is written in Devanagari 
on paper measuring 30.5 x 12.5 cm., with 27 folios and approximately 
19 lines per side. The text is copied carefully. There is little marginalia 
and no punctuation, although the scribe leaves extra space and refrains 
from applying sandhi at places where there might be a danda. The 
manuscript opens with “Sri-radha-ballabho jayati | atha paramātma- 
sandarbhah 3 ||". The selected passage begins on folio 23. The colophon 
states, “May Sri Radhà-Krsna be pleased with this labor. It was written 
for the sake of my own study by Vyasa Harilāla, a resident of Jini 
and a resident of Sri Vrndāvana in mind. Completed on samvat 1820 
[1763 Ap], Phalguna, krsna-paksa 8, Friday in Jainagara (Jaipur), in the 
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temple of Sri Vijai Gopala.? Sri Radhā-ballabha is victorious. After this, 
there will be Sri-krsna-sandarbha." 

This Jodhpur manuscript is held at the Jodhpur branch of the R.O.R.I., 
catalogued as ms. number 9993 in vol. II-B of the Catalogue of Sanskrit 
and Prakrit Manuscripts (Jodhpur Collection). It is written in rounded 
Devanagari script on paper measuring 28.5 x 12 cms, with 66 folios and 
approximately 11 lines per side. Marginalia consist mostly of minor 
corrections to the text. The selected passage begins on folio 55. The 
colophon provides no information about the date or location of writing, 
although the catalogue tells us that it dates from the nineteenth century. 


: This manuscript is held at the Asiatic Society in Kolkata, W. Bengal, 


catalogued as ms. number 679 (III) in The Catalogue of Sanskrit Manu- 
scripts in the Collections of the Asiatic Society ( Government Collection). 
It is written in Devanagari on paper measuring 14 x 31 cm., with 74 
folios and approximately 10 lines per side. There is a significant amount 
of marginalia, all of which is written in thin, modern Bengali script. The 
manuscript opens with “namo gane$aya. namah Sri-krsnaya.” The selected 
passage begins on folio 63. The last two folios are written in a different 
hand, marked by the absence of dandas and avagrahas (which are use in 
the rest of the manuscript). The colophon provides no information about 
the date or location of writing, although the Srī-krsņa-sandarbha (number 
679 IV) is dated samvat 1929 (1872 Ap). K, may be older than this, 
however, since the six Sandarbhas in the Asiatic Society collection do 
not seem to form a homogenous set. Both the Bhagavat-sandarbha and 
Krsna-sandarbha undergo a change of hand and paper-type in the mid- 
dle of the text. The Bhagavat-sandarbha was copied (in Devanagari) by 
a Vaisnava-seva Dasa of Vrndavana, while the Bhakti-sandarbha is writ- 
ten in Bengali script. All six are badly eaten by worms, and some folios 
have been covered in plastic to prevent further damage. This plastic has 
turned yellow and hazy, however, obscuring the text in many places. 


: This Vrndavana manuscript is held at the Vrindaban Research Institute, 


catalogued as ms. number 753 in the Catalogue of Manuscripts Micro- 
filmed. It is also held at the Indian Institute Library, Oxford, as part of 
the Vaisnava Literature Microfilm Collection of the Adyar Library, the 
Institute for Vaisnava Studies, and the American University, listed in 
the collection’s catalogue as *Bhagavata Sandarbha III—Paramatma 
Sandarbha.” According to the fact sheet placed at the beginning of the 
microfilm, the manuscript is from the Sumrā Kuñja library of Hari 
Sankara dasa in Vrndavana. V, is written in Devanagari script on paper 
measuring 35 x 18 cm., with 39 folios and approximately 15 lines per 
side. The marginalia often provide helpful glosses and specify referents 


? This last phrase is in Hindi: šrī-vijai-gopālajī ke mandira-visa. 
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of pronouns, The manuscript begins “$ri-radha- 


selected p krsnabhyam namah. The 


lected passage begins on folio 32. The colophon simply says, “May Sri 

Radha-Krsna be pleased with this. The number of verses: 1758.” 

Pa: This edition of the Bhāgavata Sandarbha was edited by Akiūcana Srimat 
Purīdāsa Mahāšaya, published by Sri Haridāsa Šarmā, a resident of 
Vrndāvana, and printed in Calcutta by Istalyānt Printers. The first four 
Sandarbhas are bound together in one volume, and the last three in 
another. All the title pages are stamped “vikreya nahim hai,” “not to be 
sold.” The text is given in Bengali script, with Bhagavata verses in a 
slightly larger font. No translation is provided. All verse quotations are 
numbered consecutively. The central verse of each anuccheda is identified 
by the anuccheda number written before it. Sources of quotations, along 
with verse numbers in most cases, are provided before the quotations, 
within the text itself. There is a register of footnotes supplying variant 
readings. Puridasa uses the following manuscript and printed sources 
for his text of the Paramātma-sandarbha (the subscripts are the letters 
he assigns to each source): 


P, Manuscript no. 1216 from the Varahanagara Gauranga Grantha 
Mandira in Kolkata. 

Pj, Manuscript preserved in the library of Srimad Vanamālilāla 
Gosvami Mahodaya, a resident of Vrndavana. 


P, Manuscript dated 1716 Saka (1794), obtained from Srimad 
Vaisnavacarana Dasa Mahāšaya, a resident of Kesighata (Thora), 
Vrndāvana. 

Pana Manuscript number 123 from the Sri Gangāmātā Matha in Puri, 
Orissa. 


P, Manuscript number 2396-C from University of Dhaka Library. 
(See manuscript D above.) 

P, Manuscript no. 1443 from Vangiya Sahitya Parishat in Kolkata. 

P4, Manuscript obtained from Gauramandala (Navadvipa, W. Bengal). 

Text published in Vangabda 1299 (1893 Ap) by Sri Ramanarayana 

Vidyaratna in Mursidabad-Baharampur. 

Pa Text published by Sri Syāmalāla Gosvāmī in Vangabda 1307 
(1901 AD). 4 

P, Text published in Vangabda 1348 (1942 AD) by Sri Rādhāramaņa 
Gosvami Vedantabhiisana, as part of the Sri Bharati Granthamala 
series of the Indian Research Institute. 


I have not made use of the following manuscripts: 
A;: This manuscript is held in the Alwar branch of the Rajasthan Oriental 


Research Institute (R.O.R.I.), catalogued as ms. number 4618 in vol. XXI 
of the Catalogue of Sanskrit and Prakrit Manuscripts ( Alwar Collection). 
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According to the catalogue, the manuscript is written in Devanagari on 
paper measuring 19 x 36 cm. and dates from the nineteenth century. 
The manuscript is incomplete in 23 folios, and lacks the final section 
with Jīva Gosvāmī's Catuļisūtrī Tika (anuccheda 105). 

This manuscript is held at the Central Library of the University of 
Burdwan (W. Bengal), catalogued as "Bhāgavata-sandarbha,” ms. no. 
290. According to the catalogue, the manuscript is complete in 8 folios, 
with 8 lines per page and 55 letters per line. Obviously, this cannot 
be the case. The text is dated to Saka 1745 (1823 AD). The Burdwan 
catalogue lists two more Bhagavata-sandarbha manuscripts, both of 
which are incomplete and damaged. A further two manuscripts are listed 
as "Bhāgavata-tīkā,” but judging from the opening verse provided 
(tau santosayatā santau...), they seem to be Sandarbha manuscripts. 
Both are incomplete, although one (ms. number 242) has 100 folios, and 
so might contain my relevant section. I have been unable to visit Burdwan 
to check on this manuscript. 

This Chennai manuscript is listed as “Bhagavata Sandarbha” in the 
Purana section of the Catalogue of the Samskrit Manuscripts in the Adyar 
Library, Part I. It is in Bengali script and is incomplete. The manuscript 
keeper of the Adyar Library was unable to locate the manuscript. 
This Kolkata manuscript of the Bhagavata-sandarbha is held at the 
Vangiya Sahitya Parishat, catalogued as ms. number 1443 in A Descript- 
ive Catalogue of the Sanskrit Manuscripts in the Vangiya Sahitya Parishat. 
According to the catalogue, all six Sandarbhas are written in Bengali 
script, dated to Vangabda 1283 (1877 AD), and are complete. The Parishat 
librarian was unable to access the manuscripts due to renovation work 
in the library building. This manuscript is identical to Puridasa's P... 
This manuscript of the Paramātma-sandarbha is held at the India 
Office of the British Library in London, catalogued as ms. number 3527 
in the Catalogue of the Sanskrit Manuscripts in the Library of the India 
Office, Part IV. The manuscript is written in modern Bengali script on 
paper measuring 16'/4 in. x 5'/4 in. The text is erroneously identified as 
“Paramartha-sandarbha” in the margins of the manuscript. It is incom- 
plete in 26 folios, ending abruptly in the 71st paragraph, and therefore 
lacks the relevant final section of the text. 


: This Vrndavana manuscript is held at the Vrindaban Research Institute, 


catalogued as ms. number 11186 in The Catalogue of Sanskrit Manuscripts, 
part III. It is written in Devanagari script on paper measuring 34.4 x 
18 cm., and is complete in 46 folios. This manuscript is part of a set of. 
Sandarbhas manuscripts donated by the library of Raghunatha Dasa 
Gosvami at Radha Kunda, and so should be utilized in the editing 
process. I hope to examine the manuscript during a future visit to India. 


V3, Vas Vs, Ve: These manuscripts are held at the Vrindaban Research Insti- 


tute, catalogued in The Catalogue of Sanskrit Manuscripts, parts HIII, as 
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numbers 713-B, 5025, 6040, and 8247, respectively. All four are incom- 
plete to varying degrees, and lack the relevant section with Jiva Gosvāmī's 


Catuhsütri Tika. As in the case of manuscript L, V, is erroneously named 
Paramartha-sandarbha.” 


Printed editions 


As we can see from Purīdāsa's sources, the publication history of the 
Paramātma-sandarbha dates back to the latter part of the nineteenth 
century. From my search through the National Library and Asiatic Society 
Library in Kolkata, it seems that Paramātma-sandarbha was first published 
by Rāmanārāyaņa Vidyāratna in 1893 with an accompanying Bengali trans- 
lation. After that, there was Syāmalāla Gosvāmī's Kolkata edition in 1901, 
Satyānanda Gosvāmī's in 1927, and Rādhāramaņa Gosvāmīs in 1942. 
Several other publishers who produced editions of the Tattva-sandarbha 
(as early as 1919 in the case of Nityasvarūpa Brahmacārī's edition) did not 
continue on to the later Sandarbhas, or else skipped straight to the Bhakti 
and Prīti Sandarbhas. 

The text has been published several times in recent years. Rāmanārāyaņa 
Vidyāratna's edition was reprinted in 1999 by the Sanskrit Pustak Bhandar 
in Kolkata. Both Haridāsa Sastri and Syamdas (Syamlal Hakim) have pub- 
lished the six Sandarbhas with Hindi translation and commentary, using 
Purīdāsa's text as their source. Syamdas places his commentary after large 
sections of the text, elucidating concepts and defining key terms. His work 
was invaluable to me as a point of entrance into the Sandarbhas and as an 
aid in clarifying difficult passages. Haridāsa Sastri tends to blend his com- 
mentary into the translation, along with excerpts from Jiva Gosvami's Sarya- 
samvadini. The Jadavpur University edition of Paramātma-sandarbha, with 
introduction by Chinmayi Chatterjee, is basically a reprint of the Sanskrit 
text as found in Syamalala GosvāmTs edition. 


Major variants 


As mentioned above, there are two locations in the Catuhsitrt Tika that 
show significant differences in reading between the two manuscript families. 
The first occurs within the explanation of the phrase “athatah” in the first 
sūtra. Both K, and J, insert an extra paragraph discussing the relationship 
between study of the ritual section of the Vedas (karma-kāņda) and the 
knowledge section (jñana-kanda). The paragraph mostly repeats what has 
been, or will be, stated, and does not provide any new reasoning. It occurs 
in different locations in both manuscripts. In J,, a few lines of text that 
occur before the passage are repeated after the passage. All this suggests 
the paragraph’s foreign origin, and so I have chosen to omit it from the 


edited text. 
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The second variant passage consists of a long quotation from the Agni 
Purāņa explaining the meaning of the Gāyatrī. This quote, along with a 
brief comment after it, is not found in either J, or K,. In this case, I have 
chosen to include the passage, for the following reasons. Most of the Agni 
Purana verses, along with some commentary, are found in the Tattva- 
sandarbha. Even there, however, some manuscripts include the passage, while 
others do not (Elkman 1986: 99—100; Purīdās 1951: 7-8). All manuscripts of 
the Tattva-sandarbha, however, contain this statement: “A similar explana- 
tion [of the Gayatri] will also be given in this regard in the commentary on 
Bh.P. 1/1/1” (Elkman 1986: 100). The only commentary on the Bhagavata’s 
first verse that includes an explanation of the Gāyatrī occurs at the end of 
the Paramātma-sandarbha—that is, in the Catuhsütrr Tika being studied 
here. This statement, therefore, provides internal evidence that the Tīkā 
constitutes an integral part of the Sandarbhas. It also tells us that Jiva 
Gosvami had planned a more detailed explanation of the Gayatri in this 
section of the Paramātma-sandarbha. 

Now, all manuscripts of the Catuļisūtrī Tika contain a basic explanation 
of the Gāyatrī in terms of the Bhagavata's first verse, regardless of whether 
or not they include the Agni Purdna quotation. However, this basic explana- 
tion explicitly refers to the Agni Purāņa, and includes a one-line quotation 
from it. Thus, even if the full-length quotations found in the Tattva-sandarbha 
and Catuhsutrt Tika were both interpolated, we would still know with cer- 
tainty that Jiva was aware of, and approved, the Agni Purdna’s explanation 
of the Gayatri. It therefore seems prudent to include the full quotation, at 
least in the interest of completeness. In order to reach a more secure deci- 
sion, however, we would need to know more about the Sandarbha manu- 
scripts as complete sets—whether the Sandarbha manuscripts that exclude the 
Agni Purana quotation in the Tattva-sandarbha include it in the Paramatma- 
sandarbha, and vice versa, or whether the quotation is completely absent 
from some Sandarbha sets. 

Finally, manuscript K, omits quotations from the Upanisads and other 
texts with some regularity. Since scriptural quotations are at the heart 
of any Vedantic commentary, and since K, is alone in its omissions (even 
J, often does not follow), I have chosen to include the quotations. 


Editorial conventions followed in the critical edition 


The critical apparatus has three registers. The first register notes any signific- 
ant differences in reading that are not amenable to inclusion in the main 
list of variants, which comprises the second register. The third register provides 
references for passages quoted in the text. When there are only two registers 
on a page, however, they are the last two. 

The main register of variants is a positive one. In other words, the phrase in 
the text upon which variants are to be reported is repeated in the apparatus, 
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followed by a lemma sign (]) and a list of manuscripts that contain the 


accepted text. This is followed by the variant readings found in other manu- 
scripts. All entries are listed according to the number of the line (given in 
bold script) upon which they appear. Multiple entries on the same line are 
separated by a bullet point and different manuscript readings within the 
same entry by a comma. All explanatory words and comments in the appar- 
atus are italicized. In noting variants, sandhi before “iti,” the doubling of a 
consonant in a conjunct with “r” as the first member, the exchange of “va” 
and “ba,” and the substitution of the anusvara for a nasal consonant are all 
ignored. When listing a word in the positive apparatus, the left-hand sandhi 
will often be resolved for ease of identification, in which case the sandhi 
should be ignored as irrelevant to the difference in reading. Furthermore, a 
variant reading will sometimes introduce a new possibility of sandhi (e.g., 
the variant “atra” for *tatra”), in which case the reader should apply the 
appropriate sandhi. Finally, spacing between words is provided only for ease 
of reading, since none of the manuscripts space words (other than what is 
noted by an underscore _). 
I make use of the following conventions in the critical apparatus: 


e Words within angle brackets < > were found in the margin, along 
with some indication of their intended location in the main text of the 
manuscript. 

e The abbreviation om. (omitted) precedes the name of the manuscript in 
which the positive reading was not found. 

e The abbreviation unm. indicates that the variant reading would make 
the verse unmetrical. 

e A question mark is placed in place of a letter that I have been unable to 
identify. 

° Strikethrough (e.g. desa) indicates that the words have been deleted in 
the manuscript, while a dash (-) is placed in place of a deleted letter that 
is unrecognizable. 

e An underscore (_) denotes a space in the manuscript text. 


The register of variants retains readings that are negligible or impossible. 
Since the manuscript examination process is not yet complete (V; and 
K, still need to be examined), a reduction of the apparatus would be 
premature. 

In the third register, I have looked up Jiva Gosvami's quotations in current 
editions of texts and given either the verse or page number. The following 
printed editions were used: Ollivele’s edition of the Upanisads; Motilal 
Banarsidass’s Upanisat-samgraha (for the Vaisnava Upanisads); the Poona 
critical edition of the Mahabharata; the Baroda critical edition of Visnu 
Purana; Dutt and Joshi’s Agni Purana; the Poona Oriental Series Amarakoša; 
the Melkote critical edition of the Šrībhāsya, and the Sarva-Müla-Grantha 
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edition of Madhva's Bhdgavata-tatparya-nirnaya."° Full references for these 
texts can be found in the bibliography at the end of this book. When I have 
been unable able to locate a particular quotation, I have indicated this with 
a question mark in parentheses following the name of the text to which it is 
attributed. 

A final note: in the following chapter, there are 15 lines of Sanskrit text 
on each page, and every fourth line has been numbered for the reader’s con- 
venience. Due to formatting constaints, however, each line of Sanskrit text 
often does not fit on a single line of the printed page and so the remaining 
words are indented and continued on another line. This does not, however, 
affect the overall numbering of 15 lines per page and the additional words 
should still be considered part of the preceding line for purposes of the critical 
apparatus. 


Editorial conventions followed in the translation 


In the translation, English words in parentheses were added by me for the 
sake of clarity. When a Sanskrit phrase is enclosed in parentheses, I am 
providing the original terminology used by Jiva. Words from the Bhāgavata 
Purana verses upon which Jiva is commenting are italicized for ease of 
identification. No other Sanskrit words are italicized. All section headings 
and sub-headings are my own. 

In the notes to the translation, I have attempted to clarify difficult pas- 
sages, fill out steps in the argument, give background information that Jiva 
Gosvami assumes of his readers, and point out correlations in language 
and reasoning with other authors. I have also provided the Sanskrit text 
of Bhāgavata verses, since Jiva’s comments correspond directly to particular 
words in the text. 


' An interesting observation can be made regarding Jiva Gosvāmī's use of his sources. In the 
Tattva-sandarbha and at the beginning of the Catuhsūtrī Tika, Jīva quotes a couple of verses 
from the Garuda Purána that describe the Bhagavata as the purport of the Bralima-sūtra. In 
the early nineteenth century, Rammohan Roy wrote in his Gosvāmir Sahita Vicara: 


In our country there is practically no reliable tradition regarding the transmission 
of Purāņa-s, and one could easily compose Purāņic verses in simple Sanskrit. 
Taking advantage of this fact, the Vaisnavas of this region [i.e., Bengal] have 
composed verses, attributing them to the Guruda Purana, in order to have an 
authority for calling the Bhāgavata a commentary (on the Brahmasūtra). 

(49—50, quoted in Elkman 1987: 149) 


As it turns out, I have been able to locate these same verses in Madhva’s commentary on 
the Bhagavata Purāņa, the Bhagayata-tatparya-nirnaya. Since Jiva mentions this work in the 
Tattva-sandarbha as one of his sources, it is likely that he drew the verses from there. Thus, 
the accusation, if it is to be made, must be shifted farther up the tradition. Even there, however, 
it is difficult to think of a motivation for fabricating these verses, since the Bhagavata does 
not hold the same preeminent position in the Mādhva tradition as it does in the Gaudiya. 
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!?atha pūrvarītyā caturvyūhatvādyavisamvāditayā yad atra 
trivyühatvam darśitam tatra 
prathamavyühasya śrībhagavata eva mukhyatvam 
yatpratipādakatvenaivāsya 
mahāpurāņasya $ribhagavatam ity ākhyā | yathoktam idam 
bhagavatam nama puranam 
4 brahmasammitam iti | tasya hi prādhānye sadvidhena lingena 
tatparyam api paryālocyate | 
upakramopasamhārāv abhyāsopūrvatā phalam | 
arthavadopapatti ca lingam tatparyanirnaye || 
ity uktaprakarena | tatha hi tavad upakramopasamharayor aikyena 
8 janmādy asya yatonvayād itaratas cārthesv abhijñah svarat 
tene brahma hrdā ya ādikavaye muhyanti yat sürayah | 
tejovārimrdām yatha vinimayo yatra trisargomrsa 
dhāmnā svena sada nirastakuhakam satyam param 
dhimahi || 
12 kasmai yena vibhasitoyam atulo jñanapradipah pura 
tadrūpeņa ca nāradāya munaye krsņāya tadrūpiņā | 
yogīndrāya tadātmanātha bhagavadrātāya kāruņyatas 


| 1 avisarhvāditayā] A,DJ,J,P.4, avisarnvāditayā<avirodhitayā> V, © trivyühatvam darsitarh] 
DJ,J2K_V,, trivyūhasya Aj, trivyūhatvam P4 * tatra prathamavyühasya] DJ,J,K,V,P.y, om. 
A, 2 mukhyatvam] DJ,J,K,V,P.y, mukhyātvarn A, * pratipādakatvena] A,DJ,K,V Pu, 
pratipādatvena J, 4 prādhānye] A,DJ,J,V,P),., prādhānyena K, P4 * lingena] A|DJ,J,K Pas, 
<lingena> V, 5 paryālocyate] A|J1J:K,V|P., paryāyeņocyate DP, 6 After upasamhara?, A, 
repeats °nasya šrībhāgavatam (line 3)... Sadvi°. 13 vibhasitoyam] A,J,J,K,V,, vibhasitoyam 
D 15 yogindraya] DJ,J;K,V,P., yogindraya A, 

23 idam...brahmasammitam, Bhagavata 1.3.40 6  upakramo... nirņaye, (?) 9 
janmady . . . dhimahi, Bhāgavata 1.1.1 kasmai . . . dhimahi (next page), Bhāgavata 12.13.19 
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"tac chuddharn vimalarh višokam 
dhimahi || 105 || 
atra purvasyarthah arthoyarh brahmasūtrāņām iti garudokter 
asya mahāpurāņasya 
brahmasūtrākrtrimabhāsyātmakatvāt prathamam tad 
upādāyaivāvatārab | tatra pūrvam 
athāto brahma jijitāseti vyācaste tejovārimrdām ityadyardhena | 
yojanāyām 
prāthamikatvād asya pürvatvarn | tatra brahmajijfiaseti vyācaste 
param dhīmahīti | param 
$ribhagavantar dhīmahi dhyāyema | tad evarh muktapragrahayā 
yogavrttyā brhatvād 
brahma yat sarvātmakam tadbahis ca bhavati tat tu 
nijaraémyadibhyah sürya iva 
8 sarvebhyah param eva svato bhavatiti 
mūlarūpabhagavatpradaršanāya parapadena 
brahmapadam vyākhyāyate | tac cātra bhagavān evety abhimatam 
| purusasya tadarnšatvān 
nirvisesabrahmano guņādihīnatvāt | uktam ca 
srīrāmānujacaraņaih sarvatra 
brhatvagunayogena hi brahma$abdah | brhatvam ca svarüpena 
gunais ca 
12 yatrānavadhikātišayah sosya mukhyarthah | sa ca sarvešvara eveti 
| uktath ca pracetobhih 
nahyanto yad vibhütinam sonanta iti giyase iti | ataeva 
vividhamanoharanantakaratvepi 
tattadakarasrayaparamadbhutamukhyakaratvam api tasya 
vyañjitam | tad eva mūrtatve 
siddhe tenaiva paratvena tasya 


amrtam satyam param 


! 1 dhimahi || 105 || ] Ai; Vi. dhimahi || 10 || 5 || D. dhīmahi 105 J,K,, dhīmahi Pa 2 atra] 
ADJ; VP, tatra JK, * arthoyam] DJJ.K,V Pu, arthāya A, 3 prathamam] AJihK, V, 
prathamam <sūtram> D * upādāyaiva] A,DJ,J,K,P.y, upādāyaiva <avatāraņikā> V, 4 
yojanayam] A,J,J;K,V;P,, yojanīyara DP, 6 tad eva mukta] A,J,J;P.y, tad evalmukta D, 
tad evamukta K,V;P,P, * pragrahaya] DJ,5K;P,. pragrhayà Aj, pose Vt 
yogavrttya] A,DJ,J,V,P4, vrttyà K, 8 param eva svato] Adi; ViPas parame$varato D, 
param eva K, * mūlarūpabhagavatpradaršanāya] ADIP, Pa; P. šuddhatvapradaršanāya 
J, <%Mpradaršanāya> K, <šuddhasattva>mūlarūpabhagavatpradaršanāya — Vj, 
mūlarūpatvapradaršanāya P,, 9 tac] A)DJ;V;Pa, sa J;K, * bhagavan evety] A,DJ,J,K, V Peas 
bhagavan ivety Pj, 10 nirvisesabrahmano] A,DJ;J;/K,V;P., nirguņasya brahmano Pha 12 
sosya mukhyārthah] DJ,K,, sosyamuksartho Ay sosya mukhyorthah J, sosya 
<brahmapadasya> muksārthah Vj, sosya brahmasabdasya mukhyorthah | Pa * sa] 
A,DJ,J,K,Pea, sa <bhagavan> V, 13 giyase] DJ,K,V,P.,, giyateti (unm.) A,, gīyate J, 14 
tattadākāra] DJ,J,K,P.. tattayakara Aj. tatta<da>kara (<da> aute read <ya>) vi 

2 arthoyam brahmasūtrāņām, Garuda (?), quoted in Madhva's Bhāgavatatātparyanirņaya 
1.1.1, (p. 4) 4 athāto brahma jijūāsā, Brahmasütra 1.1.1 10 sarvatra...sarvešvara eva, 


137 


JIVA GOSVĀMĪ'S CATUHSUTRI TIKA 


!^visnyadirüpakabhagavattvam eva siddham tasyaiva 
brahmasivadiparatvena darsitatvat | 
atra jijñasety asya vyākhyā dhimahiti | yatas tajjijnasayas 
tātparyam taddhyāna eva | tad 
uktam ekādaše svayam bhagavata 
4 $abdabrahmani nisnato na nisnayat pare yadi | 
$ramas tasya $ramaphalo hy adhenum iva raksata || iti | 
tato dhimahity anena šriramanujamatam jijñasapadam 
nididhyāsanaparam eveti | 
sviyatvenangikaroti $ribhagavatanàmà sarvavedadisararüpoyam 
grantha ity āyātam | 
8 dhimahiti bahuvacanam kaladesaparamparasthitasya sarvasyāpi 
tatkartavyatabhiprayena 
anantakotibrahmandantaryaminam purusanam amšibhūte 
bhagavaty eva 
dhyānasyābhidhānāt | anenaikajīvavādajīvanabhīto vivartavadopi 
nirastah | dhyāyatir api 
bhagavato mūrtatvam eva bodhayati dhyānasya mūrta 
evākastārthatvāt | sati ca susādhe 
12 pumarthopāye duhsādhasya purusāpravrttyā svata evāpakarsāt 
tadupāsakasyaiva 
yuktatamatvanirņayāc ca | tathā ca gītopanisadah 
mayy āvešya mano ye mam nityayuktā upāsate | 
Sraddhayā parayopetās te me yuktatamā math || 


! T rūpaka] A,J,K,V,P.y, rūpa DJ, * brahmašivādi] A,DJ,J,K,P,y, <brahma>$ivādi V, 3 uktam 
ekādaše] A,DJ|J2V|P.y, uktam 11] 11 ted-ektarir K, 4 na] DJ,K,P.y, nā A,V,, nia J, 6 tato] 
A1DJ,J,V|P.g, ato K, * Sriramanujamatam . . . sarvavedadisara om. J,. There is a carat sign 
at the point of ommission, but the top margin of the folio is torn, making the supplied 
text unknown. * ràmánujamatam] J,K,V,P.y, rāmānujamantarh Aj, rāmānujamata D, om. 
J, 7svīyatvena] A,DJIK Pi, om. J,, sviyatvena <sādhanatvena> V, * bhāgavatanāmā] DV Pas: 
bhagavatenama A1, bhāgavatam J,K,, om. J; * sarva...grantha om. J,K, * vedādi] DP. 
dehadi Aj, om. J,J,K,, ?edadi V, * grantha] DP.,, gratha A,V,, om. J J.K, 9 ananta] 
A,DJJ,K,P4, anan<ta> V, 10 dhyāyatir] DJ,J,K,V,P.y, dhyayantir A, 11 eva] 
A1DJ1J:K1V1, api Peg * ca] A,DJ;ESvV;Pa, om. K, * susādhe] A,J,V,K,, susādhye DJ|P.x, 
su<khalapratyayah>sādhye V, 12 duhsādhasya] DJ 1]2V;, duhsādhyasya A,P.4, duhsādhya 
K, * <tadupāsāka...nirņayāc ca» K, 13 yuktatamatva] A1J1J,K,V,P.4, yuktamatatva D * 
gità] A,DJ,V,P.4, Srigita J K, 

2 4$abda...raksata, Bhāgavata 11.11.18 14 mayy...matāh, Gītā 12.2 
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1,2 4 6 

ye tv aksaram anirdešyam avyaktam paryupasate | 
te prápnuvanti màm eva sarvabhütahite ratah || 
klešodhikataras tesam avyaktāsaktacetasām 


4 avyakta hi gatir duhkharn dehavadbhir avāpyate || 


idam eva ca vivrtarn brahmaņā 
Sreyahsrtirn bhaktim udasya te vibho 
klisyanti ye kevelabodhalabdhaye | 


8 tesàm asau klešala eva Sisyate 


nānyad yathā sthūlatusāvaghātinām || iti | 
ata evasya dhyeyasya svayam bhagavattvam eva sādhitam | 
Sivadayas ca vyāvrttāh | tathā 
dhīmahīti linā dyotitā prthaganusandhānarahitā prārthanā 
dhyānopalaksitari 


12 bhagavadbhajanam eva paramapurusārthatvena vyanakti | tato 


n 


bhagavatas tu tathātvam 

svayam eva vyaktam | tataš ca 
yathoktaparamamanoharamirtitvam eva laksyate | tatha ca 

vedānām sāmavedosmīti | tatra ca brhatsāma tathā sāmnām ity 
uktamahimni brhatsāmni 

brhad dhāmam brhat parthivam brhad antariksam brhad divam 


3 avyaktāsakta] A,J,J:K,V Pu, avyakta<sakta> D G6srtirn] DIJK Pa. smrtim AN, AN e 
A IDJ,K IV Pu, cātra J, 11 anusandhana] JJK Pea anusādhana Ay sue ; 
anusaāšndhana V, 12 dhydnopalaksitam] A,DJ,5/K,Vi, dhyanopalaksita Pa * ane 
AJj,K,V;PBa, om. D 13 tathatvari] A,DJ,J,;K,P.y, tathātvam Bosa S í 
V, * yathokta] DJ J.K Pu, yathoktam A,V, 14 laksyate] Ji Ki Vi Pas "os 1 
«tathà ... vàmam iti (first line, next page)> K, * vedanam ee mahimni brhat] Vis ae 
DJ). in the margin in K,V, 15 sāmni] A,J,J,V,, samni D, <sāmni> K, * antariksam] A\J,J2V), 
antarīksari a īksam> K 4 
duc ss 2 te...ratāh, Gita 12.4 3 klešo eus avapyale, em 
6 éreyah...avaghütinam, Bhagavata 10.14.4 14 vedānam ae ath Gita k ; 
brhat...sāmnām, Gītā 10.35 15 brhad dhāmam...vāmebhyo vāmam (next page), 
Brhatsāma (?) 
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M3brhad dhamam brhadbhyo vàmam vāmebhyo vamam iti | tad 
vyākhyātam | athata ity asya vyakhyam aha satyam iti | yatas 
tatrathaSabda anantarye 
atahšabdo vrttasya hetubhave vartate tasmād atheti 
svādhyāyakramatah prak 
4 prāptakarmakāņde pūrvamīmārnsayā samyak karmajūānād 
anantaram ity arthah | ata iti 
tatkramatah samanantaram praptabrahmakande 
tūttaramīmāmsayā 
nirneyasamyagarthedhitacarad yatkificidanusamhitarthat kutah 
kutascid vakyad dhetor ity 
arthah | pürvamimamsayah 
pūrvapaksatvenottaramīmārnsānirņayottarapaksesminn 
8 ava$yapeksatvàd aviruddhamse sahāyatvāt karmanah 
santyadilaksanasattvasuddhihetutvac 
ca tadanantaram ity eva labhyam | vakyani caitani tad yatheha 
karmajito lokah ksīyate 
evam evāmutra puņyajito lokah ksīyate | atha ya ihātmānam 
anuvidya vrajanty etams ca 
satyakamams tesàm sarvesu lokesu kāmacāro bhavatiti na sa 
punar āvartata iti sa 
12 canantyaya kalpata iti nirañjanah paramam samyam upaititi | 
idam jfianam upasritya mama sadharmyam Agatah | 
sargepi nopajayante pralaye na vyathanti ca || iti ca 


! K, omits rasmád (line 3) to vyathanti ca (line 15). 

? 2 šabda] A,DJ,J2V,Peu, om. K, 3 vrttasya] A,DJ,K,P.y, vritasya <nispannasya> J;, vrttasya 
«gatasya nispannasya> V, * hetubhāve] DJ,J,K,V,P.,, hetabhave A, 5 tatkramatah] 
AjDJ,V;P4, tat<svadhyaya>kramatah J, * samanantaram] J,P.y, samanantara A,DJ,V, ° 
prāptabrahmakāņde tittaramimamsaya nirņeya] A,DJ,V,P.., prāptabrahmakāņdottarari 
mīmāmsānirņeya J, 6 samyagarthe] DJ,J,P.s, samyagārthe A,V, * dhītacarād] AjJ; VP, 
dhītacarā J, * yat] A,J,J; V;, —<yat> D * anusahitārthāt kutah kutašcid] J;, anusamhitarthàt 
kutašcid DP.y, anusamdhitarthat kutah kutašcid A,V;, anusamhitārthān kutah kutašcid J, 
7 nirņaya] DJ,J,P.4, nirņeya AV, 8 avašyāpeksatvād] J), avašyāpeksyatvād DP. 
avašyapiksatvād Aj, atasyapeksatvàd Jı &ava$yapeksatvàd V, * sahāyatvāt] DJ|J,V Pa, 
sayahayatvat A, 9 $antyadi] DJ1P.,, šāntādi Aj, šānt<y>ādi J,, šāntiyādi V, * lakgana] 
AJ; V;Pa, laksanam D * ity eva labhyam] DJ,V1P.,, ity eva labhya A,, i<tye>va labhyam 
J, 10 ksiyate evam] A,DJ,V,P.y, ksi eva J, 11 vrajanty] A1DJ,V Pu, vrajant J, * tesarn] 
DJ,J2P.a, tesu A,V, 12 paramam] DJiJ,V,Pu, param A, 13 iti] A\J,\J2V\Peu, om. D 14 
jtiánam upasritya] J,J;P.,, jūānam mapāšritya A,, jñánam apāšritya DV, * mama] A,J,J; VP, 
mana D 15 iti ca] A,DJ,V,, iti JIP. 

? 2 atha...hetubhāve, Srībhāsya 1.1.1 p. 2 10 tad...bhavati, Chāndogya 8.1.6 12 
na...āvartate, (?) * sa cānantyāya kalpate, Švetāšvatara 5.9 * niratījanah . . . upaiti, Mundaka 
3.1.3 14idam...ca, Gita 14.2 
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1,2,3 B : S . 
tad etad ubhayar vivrtarh srīrāmānujašārīrake 
mīmāmsāpūrvabhāgajiiātasya 
karmaņolpāsthiraphalatvāt taduparitanabhāgāvaseyasya 
brahmajrianasya 


anantāksayaphalatvāc ca | pūrvavrttāt karmajüanad anantaram 
tata eva hetor brahma 

jñatavyam ity uktam bhavati | tad dha sarvādivrttikāro bhagavan 
baudhayanah vrttat 

karmādhigamād anantararh brahma vividisetiti | etad eva 
purafijanopākhyāne ca 

daksinavàmakarnayoh pitrhüdevahüsabdaniruktau vyaktam asti | 
tad evam samyak 

karmakandajfiananantaram brahmakāņdagatesu kesucid vakyesu 
svargādyānandasya 

vastuvicāreņa duhkharūpatvavyabhicārisattākatvajāānapūrvakari 
brahmaņas tv 

avyabhicāriparamānandatvena satyatvajīānam eva 
brahmajijīāāsāyām hetur iti | athāta ity 

asyarthe labdhe tannirgalitartham evaha satyam iti | 
sarvasattādatra vyabhicārisattākam ity 

arthah | param ity anenānvayāt satyam jňānam anantam 
brahmety atra $rutau ca brahmety 

anena | tad evam anyasya tadicchadhrnasattakatvena 
vyabhicārisattākatvam āyāti | tad 

evam atra tad etad avadhi vyabhicārisattākam eva dhyātavanto 
vayam idānīm tv 

avyabhicārisattākam dhyāyemeti bhāvah | atha paratvam eva 
vyanakti dhāmneti | 

dhāmašabdenātra prabhāva ucyate prakāšo vā | 
grhadehatvitprabhāvā dhāmānīty 
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After *vyaktam asti” on line 6, K, inserts the following: 


tad eva <sarn>pratisarnkalpyamānām yad upāsanam tat phalabhütasya 
bhagavatah paramārthatvāt mukhyavrttasatyapadarthatvena 
krtacarakarmātmopāsanāphalabhūtasya svargāder vyāvahārikasatyatvābhivyaktyā 
nagvaratvam vyaiijayan karmanah pürvavrttatvam alpasthiraphalatvadilaksanata 


(end of folio). 


The next folio is missing. For a likely continuation of this passage, see similar passage found 
in J, (next page, footnote 1). K, resumes three pages later. 

1 šrīrāmānuja] DJ,J,K,, rāmānuja A,V|P,; * mīmārnsā] A,J,J; K,V;, mīmāsā D * bhágajfiatasya] 
DJ,K,V,P.a, bhāvagajīātasya A,, bhāgajīātasya <karmajīānam> J, 2 phalatvāt] J,K, 
phalatvarh A,DJ,V,P.y, * jiánasya] J,K,, jūānasya tu A,DJ,V|P4 3 anantāksayaphalatvāc 
ca] J,K |, anantāksayaphalatvari $rüyate DJ,P,y, anantaphalatvam $rüyate A, V, * pürvavrttàt] 
JK, atah pūrvavrttantāt A,V,P.,, atah pürvam vrttāt J, tatah pūrvavrttāt D + jüünàd 
anantaram tata eva hetor] J}, jūānād ana<ntara>ntata eva hetor K,, jūānād anantaram 
DJ,P.4, jüànanantaram A,V, 4 bhavati] A,DJ,J,K,V,P,,, bhavatīti P,, * sarvādivrtti] 
DJ; K,P4, sarvāvrtti A,V, * vrttāt] A;DK,V,P.y, vritāt <pūrvoktāt> Jj, vrttàt «222» J, 5 
vividiseti] DJ,J,K,P.,, vividisati A,V, * iti] A,J,J,K,V,, om. D 6 daksinavàma] A,DJ,K,V,P.y, 
daksinavàmayoh J, * šabdaniruktau] DJ,J,K |P.y, niruktau A,V, 7 kesucid vakyesu] JJV, Pus 
cid vākyesu A,, kesu D 8 sattākatva] A,J,J,K,V,P.y, sattātva D 9 parama] Jj, paramatama 
A,DJ,V,, paramatvam Pj, paratama P4,* eva] ADJ,V;P,, eJ; 10 asyārthe labdhe] J J} V P.a, 
asyorthe ladhve A, asyārthalabdhe D * sarvasattādatra vyabhicari] A.J J.K,V Pu. 
sarvasattvādāatra<hya>vyabhicāri D, sarvasattādāv avyabhicāri Pu, sarvasattvād 
atravyabhicari P4, sarvatrāvyabhicāri P4, 11 ity anena] DJ,J,V|P,y, ityameva A, 12 anyasya] 
A,DJ1P.4. anyasya <karmanah> J,V, * iccha] DP.y, ichá A,J,J,V, * āyāti] DJ,J,V,P.4, āyātī A, 
* tad evam atra] A,DJ,V,P.y, om. J, 13 dhyātavanto] A,DJ,V|P.g, dhyāyanto J, * vayam] 
DJ1J:V|P.y, vayām A; 15 dhāmašabdenātra] J,, atha dhāmašabdena A,V,, atra dhāmašabdena 
DJ;P4 * grha] A,DJ,V Pay, geha J, 

1 mīmāmsā... vividiseti (line 5), Šrībhāsya 1.1.1 p. 4 6 pitrhū and devahū, Bhāgavata 
4.25.50-51 11 satyam...brahma, Taittirīya 2.1.2 15 grha... dhāmāni, Amarakoša 3.3.124 
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amarādinānārthavargāt | na tu svarūpam | tatha 
kuhakašabdenātra pratāraņakrd ucyate | 

tac ca Jīvasvarūpāvaraņaviksepakāritvādin 
tata$ ca svena dhamna 

svaprabhāvarūpayā svaprakāšarūpayā vā šaktyā sadā nityam eva 
nirastam kuhakarn 

māyāvaibhavarh yasmāt tam | tad uktarh mayarh vyudasya 
cicchaktyeti | tasya api šakter 

āgantukatvena svenety asya vaiyarthyam syāt | svasvarūpeņety 
eva vyākhyāne tu svenety 

anenaiva caritārthatā syat | yatha katharicit tatha vyākhyānepi 
kuhakanirasanalaksaņā 

Saktir evāpadyate | sā ca sādhakatamatā rūpayā trtīyayā vyakteti | 
etena 

māyātatkāryavilaksaņam yad vastu tat tasya svarūpam iti 
svarūpalaksaņam api gamyam | 

tac ca satyam jñanam anantam brahmeti vijianam ānandam 
brahmeti | Srutiprasiddham 

eva | etac chrutilaksakam eva ca satyam iti vinyastam | tad evam 
svartipasaktis ca saksad 

evopakranta atah sutaram evāsya bhagavattvari spastam | atha 
mukhye satyatve yuktim 

daršayati yatreti | brahmatvat sarvatra sthite vāsudeve bhagavati 
yasmin sthitas trayāņārh 

gunanam bhūtendriyadevatātmako yasyaivesituh sargopy ayam 
amrsā šuktyadau 

rajatādikam ivaropito na bhavati | kintu yato va imānīti 
srutiprasiddhe brahmani yatra 

sarvadā sthitatvat sarnjñamürtiklptis tu trivrtkurvata upadesad iti 
nyayena yad 


à māyāvaibhavam eva 
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J, has the following reading, starting line 2. 


...müyüvaibhavam eva | tad uktam māyām vyudasya cicchaktyeti (tasya 
api... gamyam) tad evam sampratisarhkalpyamanam yan nididhyāsanam tat 
phalabhütasya bhagavatah paramārthatvān mukhyavrttasatyapadarthatvena 
krtacarakarmātmopāsanāphalabhūtasya svargāder vyāvahārikasatyatvābhivyaktyā 
nagvaratvamh vyañjayan karmanah pürvavrttatvam alpāsthiraphalatvādilaksaņa- 
tadyāthārthyajītānasya ca hetutvam krodikaroti mukhyam satyatvam eva vyanakti 
svena dhāūmnā svarūpašaktyā sada nityam eva nirastam kuhakamh mūyāvaibhavari 
yasmāt tam | 7t then continues with tasya api ( ‘for a second time), with a few 
differences from the first instance. 


In summary, J, omits the text from eva tatas (line 2) to yasmat tam (line 4), and repeats the 
text from tasyā api (line 4) to api gamyam (line 8), placing the first instance within parenthe- 
ses. Between the repetitions, it inserts the paragraph given above. 

In order to distinguish the readings of the two instances in the apparatus below, (J,) will 
signify the reading of the first instance. 
1 nānārthavargāt] DJ,J,V,P.y, nānārthāvargāt A, 2 viksepakāritvādinā] A,DJ,V,P., 
viksepakāditvādinā J, * svena] DJ,J,V,P.4, $venà A, 3nirastam] A|DV P.y, nirastaJ, 4 tam] 
ADV P.a om. J, 5 āgantukatvena] A,DJ,J,V,P.y, āgantukatve (Jj) * eva] A,D(J,)J;,V P,,, 
eveti Jj, evam Pa, 6 caritārthatā] D(J,)J,J,P.y, caritārthata A,, caritārthatā V, (post corr.) * 
nirasana] A,D(J;)J; V,P,, nirasanatva J, * laksaņā] A,D(J,)J,V|P.g, laksaņa J, 7sa...vyakteti 
om. J, * sādhakatamatā] A,D(J,)J2V,P,,Pj,, om. J,, sadhakatama P, * rūpayā] A,J,V|P.g, rūpā 
D(J )P,,P;,, om. J, * trtiyaya] D(J,)J,V,P.,, trtiyayā Aj, om. J, 8 vijūānam...šruti om. J} 9 
anandam] DJ;P4, ānanda A,V, 11 upakrāntā atah] DJ,J,V,, upakrānto atah A,, upakranta 
tatah P4 ° mukhye] J;P4, om. A,DJ,, <mukhye> V, 12 brahmatvāt...bhagavati om. J, * 
sthitas] J,P,,, sthita A,DV,, sthitam J, 13 ātmako yasyaivesituh sargopy ayam] A,DJ,V,P.., 
ātmakajagat sargoyam J, 14 kintu...satya eva (next page, line 1) om. J, ° brahmani] 
DJ,V P, brani A, 
4 mayam ...chaktya, Bhāgavata 1.7.23 9 satyarn...brahma, Taittirīya 2.1.2 * vijianam 
ānandam brahma. Brhadāraņyaka 3.9.28 14 yato và imāni, Taittirrya 3.1.1 15 samjna 
... upadesat, Brahmasūtra 2.4.20 
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"ekakartrkatvāc ca sat 
sadhayati teja-ādīnāri 

vinimayah parasparāmšavyatyayah parasparasminn 
amsenavasthitir ity arthah | sa yatha 

mrsa na bhavati kintu yathaivesvaranirmanam tathety arthah | 
Imas tisro devatās trivrd ' 

ekaikā bhavati | yad agne rohitam rüpam tejasas tadrüpam yac 
chuklam tad aparh yat 


krsņam tad annasyeti $ruteh | tad evam arthasyāsya Srutimilatvat 
kalpanamülas tv 


ya eva | tatra drstāntenāpy amrsatvarn 


anyarthah svata eva parāstah | tatra ca sāmānyatayā nirdistānāri 
teja-ādīnām visesatve 

sankramanam na šābdikānām hrdayamadhyārohati | yadi ca tad 
evāmamsyata tadā 

8 vāryādīni marīcikādisu yathety evāvaksyata | kim ca tanmate 

brahmatas trisargasya 

mukhyam janma nasti kintvaropa eva janmety ucyate | sa punar 
bhramād eva bhavati | 

bhramaš ca sádr$yavalambi | sādršyam tu kalabhedenobhayam 
evadhisthanam karoti | 

rajatepi Suktibhramasambhavat | na caikātmakam 
bhramādhisthānam bahvātmakam tu 

12 bhramakalpitam ity asti niyamo mitho militesu 

vidūravartidhūmaparvatavrksesv 

akhandameghabhramasambhavat | tad evarh prakrtepy anādita 
eva trisargah pratyaksam 

pratiyate | brahma ca cinmātratayā svata eva sphurad asti | 
tasmād anadyajnanakrantasya 

jīvasya yathā sadrūpatāsādrsšyena brahmani 


1 J, skips from bhavati (line 4) to ayam abhiprayah (next page, line 4). It cites the passage yad 
agne... annasya before imas tisro . . . n : 
1 ekakartrkatvāc] A,J,V;P.y, ekakartrtvàc D * drstantenapy amrsātvam sādhayati] DJ;Pa. 
amrsātre drstāntenāpy amrsyatvarh sādhayati A, <amrgātre> drstāntenāpy amrsātvam 
sādhayati V, amrsātve drstāntah J, * ādīnām)] DJ,V,Peas ādinām Ai 2 paraspara] DI JP eas 
parasparaspara AV; * ity arthah] DJ,P.y, om. AV, iti <arthah> ED 3 kintu 
yathaivesvaranirmanam tathety arthah] A,DJ,V,P., tathà ca ?atih J, * imās] AJ VIP Iy, 
hantemās DJ, * tisro] DJ,J:V, (post corr.) Pa. triyo A,V, (ante corr.) 4 bhavati] A,J;; V;Pas, 
bhavati <agner ity asya sarvarüpena sahanvayah> D° agne] A.J J:V P. agre<gne> D ° yac] 
A IDJ,V Pu, yatah J, 5 tad annasya] A,DJ,J,V,, tat prthivyah tad annasya Pa + iti] AJ V Pa, 
ity adi D. i<tya>di J, 6 anyārthah] A1J:V,, anyorthah DPu . nirdistānām) Da 
nirdigtandrh A, 8 avaksyata] A.J;V Pa, avaksyate D = kim ca] AV Poss Kintu p 4 
sambhavāt] A,J,V,P.j, <sa>mbhavat D 13 evam] DV Pos eva A, evam Smiyaprakarage 
J, 14 trisargah] DJ,P.y, trisarga Ai. ee trisarga V, * cinmātratayā] DJ,V,P.y, cinmātrayā 
O asti] DA,J:V1P.y. sphurati Pj 
E AE S E RESO 6.3.4 4 yad agne.. . annasya, Chandogya 6.4.1 
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'24trisargabhramah syāt tathā trisargepi brahmabhramah katham na 
kadācit syāt | tata$ ca 

brahmana evādhisthānatvam ity anirnaye sarvanāšaprasanīgal | 
āropakatvam tu jadasyeva 

cinmātrasyāpi na sambhavati | brahma ca cinmātram eva tanmatam iti | 
tata$ ca $rutimüla 

4 eva vyākhyāne siddhe soyam abhiprayah | yatra hi yan nasti kintv 

anyatraiva drsyate 

tatraiva tadaropah siddhah | tata$ ca vastutas tadayogat tatra tatsattaya 
tatsattā kartum na 

Sakyata eva | trisargasya tu tacchaktivisistad bhagavato mukhyavrttyaiva 
jatatvena 

Srutatvāt tadvyatirekena vyatirekat tatraiva sarvatmake sosti | tatas 
tasmin na caropitas ca | 

8 àropas tu tathāpi dhamnety ādirītyaivācintyašaktitvāt tena 

liptatvabhavepi tacchankarüpa 

eva | tathā ca ekadešasthitasyāgner jyotsnā vistāriņī yathety anusāreņa 
tatsattayā tatsattā 

bhavati | tato bhagavato mukhyam satyatvam trisargasya na mrsātvam 
iti | tathā ca $rutih 

satyasya satyam iti tathā prāņā vai satyam tesām esa satyam iti | 
pranasabdoditanam 


12 sthūlasūksmabhūtānām vyavahāratah satyatvenādhigatānām 


w 


mūlakāraņabhūtam 

paramasatyam bhagavantam daršayati | atha tam eva tatasthalaksanena 
ca tathā vyarijayan 

visadarthataya brahmasūtrāņām eva vivrtir iyam samhiteti bibodhayisaya 
ca tadanantaram 

sūtram eva prathamam anuvadati janmādy asya yata iti | 


Ji has the following reading for — tacchakti (line 6)... tatraiva (line 7): 
tacchaktivišistabhagavadvyatirekeņātyantābhāvāt tatraiva . . . 

K, resumes with yyatirekeņātyantābhāvāt tatraiva, which seems to be the same alternative reading found 
in J, for tacchakti (line 6) . . . tatraiva (line 7). 
4 abhiprayah] A;DJ; V; P, bhavah J, * yan] DJ,J,P,y. om. AV, 5 dropah] JjJ; V; P, āropa A, * tad ayogāt] 
A,DJ;P4, tad ayogat <rajatatvayogat> V,, tu tad ayogat P, * tatra] A,DJ,J,P,,, tatra <šuktau> V, * 
tatsattaya] ADJ, JP, tatsattayā <Suktisattaya> V, * tatsattā] A,DJ,J,P,,, tatsattā <rajatasattā> V, 6 
tacchakti] A1DJ1J2P.,, tacchakti <trisargaka?ī> V, 7 na] A,DJ,V Pu, nāsāv JIK, 8 tathapi] A,DJ,V Pu» 
tena paramešvarasya J,K, * rityaiva] DJ,J,K,P,,, rītyeva A,V, * tena] A,DP,, tena <trisargena> Vj, tena 
<tena trisargena> J, om. J,K, * tacchankarüpa] A,DV,P.4, tatpratyayarüpa JjK,, tacchankürüpa 
<liptatvašankārūpa> J, 9 ekadešasthitasyāgner jyotsnā vistāriņī yathety anusūreņa] A,DJ,V PJ, 
dīpatajjyotsnāvistāravat JK, 10 bhagavato] A,DJ,V,P.y, paramešvarasya J,K, * trisargasya] A;Ji;/ K,Vi, 
trisargasya ca DP, * mrsātvam] A,DJ,K,V, (post corr.), mithyatvam JY, (ante corr.) P4, 11 tathà] 
AJK, V; Pa om. D * esa] J\J2K,, eva ADV,P4 12 sthülasüksmabhütanàm] DJ,J,K,V,P., om. A, * 
vyavahāratah] A,DJ,J,V,P.u, vyavahārataš ca K, * bhütar] ADJ K, VP bhūta J, 13 bhagavantam] 
A1DJ;V;Pa, paramesvaram J,K, * daršayati] J,K,, daršayatīti A1DJ,V;P. * ca tathā] A,J,V,P,y, tathā D, 
om. J,K, * vyaiijayan] A,J2V,, vyañjayan prathamam DJ,K,P, 14 vivrtir] DJ|J,K,V, (post corr.) Pa, 
vivirtir A,V, (ante corr.) 15 prathamam] A,DJ,V|P.y, om. JK, 
9 ekadeša...yathā, Visnu 1.22.54 11 satyasya... eva satyam, Brhadāraņyaka 2.1.20 15 janmādy asya 
yatah, Brahmasūtra 1.1.2 
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"2 anmādīti srstisthitiprala 
asya višvasya 
brahmādistambaparyantānekak 
pratiniyatadešakālanimittakriyā 
4 acintyavividhavicitraracanārūp 
svayam upādānarūpāt 
kartrādirūpāc ca janmādi tam param dhīmahīty anvayah | atra 
visayāvākyam ca bhrgur vai 


várunir varunam pitaram upasasāra adhihi bhagavo brahmety 
ārabhya yato và imāni 


yam | tadgunasarnvijñano bahuvrihih | 


artrbhoktrsamyuktasya 
phalasrayasya manasapy 
asya yato yasmād acintyasaktya 


8 brahmeti tat tejosrjatety adi ca | janmadikam ihopalaksanam na 
tu višesaņam | tatas 
taddhyane tan na pravisati | kintu $uddha eva sa dhyeya iti | kim 
catra prag 
uktavisesanavisistavisvajanmades tādršahetutvena sarvasaktitvam 
satyasankalpatvam 
sarvajfíatvam sarvesvaratvarh ca tasya sücitam | yah sarvajñah 
sarvavid yasya jianamayam 
12 tapah sarvasya vasity adi $ruteh | tathā paratvena 
nirastākhilaheyapratyanīkasvarūpatvam 
jüanadyanantakalyanagunatvam ca sücitam | na tasya karyam 
karaņam ca vidyata ity ādi 
$ruteh | ye tu nirvišesam vastu jijñasyam iti vadanti tanmate 
brahmajijfiasayam 
janmādyasya yata ity asangatarn syāt | niratisayabrhad brmhaņam 
ceti nirvacanat | tac ca 


! 1 janmādīti] DJJJ;K,P,; janmad iti AV, 2 paryantaneka] A) J.K ,V Pu, paryantam eka 
DP,Pj 4 acintyašaktyā svayam upādānarūpāt kartrādirūpāc ca] AJh Vi Pa, acintya 
... katrādirūpāc ca D, om. K, 6 adhīhi] A\J2V,, adhīhi bho J,K,P.y. adhīmahi D * ity 
ārabhya] DJ,J,K Pa, iti arabhya A1V, 7 jīvanti] DJ,J:K Pas. om. AW, . abhisarhvisanti] 
A,DJ;V;P,. abhivisanti J.K, * tad vijijūāsasva] AJK: V Pa, tad vijijňāsasva <tad vijñatum 
icchasva> D 8 tat tejosrjatety adi ca] DJ,JV,P.y. tat tejosrjatoty adi ca Ay <tat tejosrjatety 
Adi ca» K, * viSesanarh] A,DJ,K,P,u. višesanarh «visesanam cet svarūpabhūtarh bhavati> V, 9 
guddha eva sa dhyeya iti] A,J;V;, šuddham eva taddhyeyam iti DJ,P.y, Suddham eva dhyeyam 
ity āyāti K,, Suddha eva dhyeya iti P3, * cátra] DIK,V,. către A,. ca atra J Pa lijis 
tādrša] A,J,J; V; P, janmaditadrsa D, janmādi K, 11 After sarvajūah, A, repeats prag . z 
hetutvena (line 10). * <yah . . - $ruteh» K, 12 tapah] ADJV Pa. tapah yah J, 13 gunatvam 
ca] DJ,J,K,V;, gunatva ca Aj, gunatvam P. * <na... šruteh> K, 14 jijiasyam] Gu budu 
jijūasyam K, 15 yata] DJ JaK Pu, yatonvayad A,V, * brhad] JK Pa. brhat A1DJ; me 
Ijanmādi...asya, Sribhasya 1.1.2 p.272 4 acintyavividharacanā, ou 1.1.2p. 7 a 
bhrgur . . . tad brahma, Taittiriya 3.1.1 8 tat tejosrjata, Chandogya 6.2.3 11 yah E tapah, 
Mundaka 1.1.9 12 sarvasya vasi, Brhadāraņyaka 4.4.22 * akhila - - - guna, Srībhāşya 1.1.2 
p- 272-73 13na...vidyate, Svetagvatara6.8 14ye tu. . . tucchataiva syāt (next page, line 8), 
Sribhasya 1.1.2 p. 283-84 
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brahma jagajjanmādikāraņam iti vacanāc ca | evam uttaresv api 
sütresu 
sütrodahrtasrutigane ceksaņādyanvayadaršanāt sūtrāņi 
sūtrodāhrtašrutayas ca na tatra 
pramāņam | tarkaš ca 
sādhyadharmāvyabhicārisādhanadharmānvitavastuvisayatvān na 
4 nirvisesavastuni pramāņam | jagajjanmādibhramo yatas tad 
brahmeti svotpreksapakse ca 
na nirvisesavastusiddhih | bhramamülam ajñanam ajfianasaksi 
brahmety upagamāt | 
sāksitvam hi prakāšaikarasatayocyate | prakāšatvam tu jadād 
vyāvartakam svasya parasya 
ca vyavahārayogyatāpādanasvabhāvena bhavati | tatha sati 
savisesatvam tadabhāve 
8 prakāšataiva na syāt | tucchataiva syāt | kim ca tejovarimrdam ity 
anenaiva tesām 
vivaksitam setsyatiti janmādyasya yata ity aprayojakam syāt | atas 
tadvisesavattve labdhe sa 
ca visesah šaktirūpa eva | Saktis cāntarāngā bahiranga tatastha 
ceti tridha daršitā | tatra 
vikaratmakesu jagajjanmādisu saksaddhetuta bahirangāyā eva 
syad iti sa mayakhya 
12 copakrāntā | tatasthā ca vayam dhīmahīty anena | atha yadyapi 
bhagavatomsat 
tadupadanabhitaprakrtyakhyaSaktivisistat purusād evāsya 
janmadi tathāpi bhagavaty eva 
taddhetuta paryavasyati | samudraikadese yasya janmādi tasya 
samudra eva janmaditi | 
tathoktam 


! 2 sūtrodāhrta] A,J\J2K,V,P.y, sūtrodāharaņa D * ceksana] DJ,J,K,V,P.4, caksana A, * tatra] 
DJ iJ,K Pu, atra Aj, atra <nirvišese> V, 4 bhramo] D (post. corr.) A\V,P,y, bhramā D (ante 
corr.) J,J;K, * svotpreksapakse] J,J,K Pu, sotproksapakse A,, sotpreksāpakse DV, 5 ajñanam 
ajñanasaksi] AjJ,V,P.y, ajnanam saksi J,, ajñanasaksi DK, * brahmety upagamat] 
ADJ KVP. brahmeti upagamāt J, 6 prakaSatvarh] A,DJ,J,K,V,P.4, prakāša<ka>tvarh 
J, * jadād] A\J\J,K,V\P.u, jadādi D 7 ca] J,J,P.4, om. A,DK,V, ° yogyatapadana] DJ,J.K,, 
yogyatāpādāna A, V,P.4° svabhāvena] A,DJ,K,V,P.y, sva<rūpeņa> J, * tadabhāve] A,J,JoK P.u 
tad<tasya višesasya>abhāve D, tadabhāve <savišegatvāve> V, 8 na] A,J,J,K,V,P.y, <na> 
D * tucchataiva syat] J,JZ>K,V,P.4, om. Aj, <tucchataiva syāt> D * <kirh ca...syāt (line 9)> 
K, * tesa] A1J1]2V1P.g, tesàm <višesāņām> D 9 tad] A,DV;P,, tattad J,J,K, 13 akhya] 
AjJj;K,V,Pa,akhyà De 14 hetuta] DJ J,K,V,P.,, hetuhatā* A, 15 tathoktam] A,DJ,K; Vi. 
yathoktam J,P.4 


8 tucchataiva syāt (end of quote which begins on previous page, line 14), Sribhasya 1.1.2 
p. 283-84 F 
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"prakrtir hy asyopadanam ādhārah purusah parah | 
satobhivyafijakah kalo brahma tat tritayarh tv aham || iti | 
tasya ca bhagavato janmadyasya yata ity anenāpi mūrtatvam eva 
laksyate | yato mürtasya 
4 jagato mirtisakter nidhanardpatadrsanantaparagaktinarh 
nidhānarūposāv ity aksipyate | 
tasya paramakāraņatvāngīkārāt | na ca tasya mirtatve saty 
anyato janmāpatet 
anavasthāpatter ekasyaivaditvenangikarat sankhyanam 
avyaktasyeva | 
sa karanam karaņādhipādhipo 
8 na cāsya kašcijjanitā na cādhipah | 
iti Srutinisedhat | anadisiddhaprakrtasvabhavikamürtitvena tasya 
tatprasiddhe$ ca | tad 
evam miirtatve siddhe sa ca mürto 
visņunārāyaņādisāksādrūpakah šrībhagavān eva 
nānya | tathā ca dānadharme 
12 yatah sarvāņi bhūtāni bhavanty ādiyugāgame | 
yasmimš ca pralayarh yānti punar eva yugaksaye || 
ity ādikam tatpratipādakasahasranāmādau tatraiva tu yathoktam 
anirdesyavapuh sriman 
iti | evam ca skande 


! 1 hy asyo] J,P4 ya. syo A,V;, yasyo DJ,K, * upādānam ādhārah] A,JJ,K,V |P.4. upādāna<m 
ā>dh<ā>rah D 2 tv aham] A,DK,P,y, tv ahar J,, tv a<ha>am J-V; 3 yata] DJ J.K P, 
yatonvayad A,V, * laksyate] A,DJ,J,K,V,Pu, labhyate Pia ° yato] ADJV Pu om. K, A 
mūrtišakter] A,DJ,J;P,, mūrte<šakte>r Kı, mūrtišakter <mūrtyupādakašakteh> Mi à 
<rūpatādrša...nidhāna> J, (eyeskip) 5 karanatvangikarat] DJ,J:K P... BE 
A,V, ° saty anyato] A,DJ;V;P,, sati anyato J;, saty asnya>to K; 6 evaditvena] aija 
evā<nū>ditvena V, * <sānkhyānām avyaktasyeva? | Kye sāūkhyānām] AJ], 1 b 
sankhyanim D 7 karaņāļ DJ,K,P,. kāraņā AVi, kaāraņa J: 8 càsya] MAE 
A,V, 9 nisedhāt] A,DJ,J;K,Pa, nisedhāt <anyato janmabhavah> V, S En s: e 
A,DJ,J,K,Peq, tat <Srutau> prasiddhes V, 10 visnu] DJ J.K Pu, EX ie tat ce 
A,DJ,J,V,, tatha ca mahābhārate Kj, tathā ca dānadharme Pa 14 gs .$rim 

K, 15 iti] A,DJ; V,P., ity adi Ji, «iti? K, * evar ca] ADIK: V Pes, ale eva Poa ee 
prakrtir...tv aham, Bhagavata 11224.1911 ga san: cādhipah. ass k > As 
yatah ...yugaksaye, Mahabharata (Anušāsanaparva) 13.135.1 il, quoted in P ee a 
LL (Sridhara Svāmī attributes it simply to the smrti.) 14 anirdešyavapuh šrīmān, 
Visņusahasranāmastotra 19 
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l2srastë pata ca sarhhartā sa eko harir īsvarab | 
srastrtvādikam anyesám dāruyosāvad ucyate Il 
ekadeśakriyāvattvān na tu sarvātmaneritam | 
4 srstyadikam samastar tu visnor eva param bhavet || iti | 
mahopanisadi ca sa brahmaņā srjati sa rudrena vilapayatity 
adikam | ata eva vivrtam 
nimittamātram īšasya vi$vasarganirodhayoh | 
hiranyagarbhah Sarvaé ca kālasyārūpiņas tava || iti | 
8 tava yo rüparahitah kālah kalasaktis tasya nimittamātram iti 
vyadhikarana eva sasthī | 
tathādyovatārah purusah parasyety adi | yadamšatosya 
sthitijanmanāšā ity adi ca | tad 
evam atrapi tathavidhamürtir bhagavān evopakrantah | atha 
tatasthalaksanena param 
nirdhārya tad eva laksanam brahmasitre sāstrayonitvāt tat tu 
samanvayad ity 
12 etatsūtradvayena sthāpitam asti | tatra piirvastitrasyarthah | kuto 
brahmano 
jagajjanmadihetutvam tatraha $àstram yonir jnanakaranam yasya 
tattvat | yato va imānīty 
adisastrapramanakatvad iti | nātra daršanāntaravat 
tarkapramāņakatvam | 
tarkāpratisthānād atyantātīndriyatvena 
pratyaksādipramāņāvisayatvād brahmanas ceti 


"1 eko] DJ,J,K,P,,, eka A,, ekah V, 2 srastrtvādikam] J|J,K,V,P.,, srastrtvadikam Aj, 
srstrtvādikam D 3 eka] A,DJ,K,V\P.y, eka <bahirangakaryam> J, 4 tu] A,J,J,K,V Pa, 
«hi» D 5 vilāpayatīty] DJ,J.K,V,P.y, vilāpayatity A, 6 nimittamatram] J,K,P.y, nimita 
param Aj, nimittarh <matram> param V,, nimittam param DJ,P;,, 7 šarvaš] K,P.u, sarvaš 
A,V), sarvaš (with some mark of correction over the “sa”) D, <šarva>$ Jj, ?arvas J, 8 tava] 
AJ,K,V P, tatra J, * mātram] A,DJ;,K,V P, mātratvam J, * sasthī] DJ,K,P.y, sasthyau 
A\J,V, 9 amšato] DJ1J,K,V|P,,, amsato A, * After sthitija”, A, repeats °va yo rüparahitah 
(line 8)... matram iti. * naša] DJ,P.,, nasa A,J;K,, nāśa V, 10 tathavidha] A,DJ,K,V Pas, 
tathā tathāvidha J, * eva] A;DJ\J,K,P.4, om. K, * upakrantah] A,DJ,J.K,P.g, upakrāntah 
<visņunārāyaņādisāksādrūpan> V, * atha] A,V,, tad evar DJ,J,K,P4 11 nirdhārya] 
DJiJ,K Pa, nidhārya A,V, * laksanam] A,DJ,J,K,P.y, <tatastha>laksaņam V, * After 
samanvayād i°, A, repeats ca tad (line 9)...tathāvidha. 13 tatrāha] DJ,J,K,V,P,,, tatrā A, 
e Sāstram] DJ,K,V,, šā?stra Aj, šāstra J, * imāni] A,DJ,J,K,V,, imāni bhūtāni Pu 15 
indriyatvena] DJ,J,K,V,P.4, indrayatvena A, * pramāņā] DK,, pramāņa AV P.a, pramāņād J, 
1 srastā...bhavet (line 4), Skanda (9) 5 sa brahmaņā... vilāpayati, Mahopanisad (2) 
6 nimitta...arūpiņas tava, Bhūgavata 10.71.8 9 adyo...parasya, Bhāgavata 2.6.42 * 
yad...nāšā, Bhāgavata 6.9.12 11 šūstrayonitvāt, Brahmasütra 1.1.3 * tat tu samanvayād, 
Brahmasūtra 1.1.4 13yato... bhūtāni, Taittrīya 3.1.1 15 tarkāpratisthānāt, Brahmasūtra 
2.1.11 * atyanta . . . brahmanah, Srībhāsya 1.1.3 p. 286 Í à 
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1,2 a ināšikā F 
bhāvah | vaināšikās tv avirodhādhyāye tarkeņaiva 
nirakarisyante | atra tarkapratisthanam 

caivam 1$varah kartā na bhavati prayojanasinyatvan 
muktatmavat | tanubhuvanadikam 

Jīvakartrkam kāryatvāt ghatavat | vimativisayah kālo na 
lokašūnyah kālatvāt 


4 vartamānakālavad ity ādi | tad evam 


daršanānuguņyenešvarānumānari 
daršanāntaraprātikūlyaparāhatam iti Sāstraikapramāņakah 

parabrahmabhütah sarvešvarah TE 
purusottamah | šāstram tu 

sakaletarapramanaparidrstasamastavastuvijatlyasarvajfiyasatya- 
nkalpatvadimisranavadhikatisayaparimitodaravicitragunasagaram 


8 nikhilaheyapratyanikasvarüpam pratipādayatīti na 


pramāņāntarāvasitavastusādharmyaprayuktadosagandhaļ | ataeva 

svābhāvikānantanityamūrtimattvam api tasya sidhyati | 
athottarasütrasyarthah | 

brahmaņah katham šāstrapramāņakatvam tatrāha tat tv iti | tu 
Sabdah 


2 prasaktasankanivrttyarthah | tacchāstrapramāņakatvam 


brahmanah sambhavaty eva | 

kutah samanvayat | anvayavyatirekabhyam upapadanam 
samanvayas tasmāt | tatranvayah 

satyam jfianam anantam brahmeti | ānando brahmeti ekam 
evadvitiyam brahmeti | tat 

satyam sa ātmeti | sad eva somyedam agra āsīd iti | brahma va 
idam ekam evāgra āsīd iti | 


1 vaināšikās] J,P,, vaināšikās <nāstikāh> D, vaināšikās <baudhādayah> J,. vaināšikās 
<bodhādayah> V,* <vaināšikās <baudhādayah>... nirskansyantes K 2 tanu] D (ante 
corr.) J2K,V,, nanu D (post corr.) Peg, na tu J, * bhuvana] DJJ2K Pa, bhuvāna V, 3 visayah] 
DJ,KP.,, visayath J, visayah <vicdraspadah> V, 4 anumanam] BIS t 
Pa 5 prātikūlya] DJ,J,V,P.s, pratigunya K, * pramanakah DJJ:K V Pa. rete TOL) Pa 
paridrsta] JJ.K IV Pu. pari<ši>sta D 6 sarvajñya] J.P. sarvajña SETS Jy sarväjia 
K,V, ° satya] DJ,K,V,P.u, <satya> J, 10 sidhyati] DJJ:KVi, sidhyatiti Pa 13 samanvayas] 
h J,K,V, ° K, and D provide the following quotations after 
,sadeva...,ekameva..., tadaiksata..., tattejo..., 
_,eko ha..., satyarh jnánam . . . , ánando brahma 


J,P.4, samanvayanva D, samanvayal 
tatrānvayah, in this order: yato và . . . š 
brahma vā...,ātmā vā . . . , tasmad vā.. 
14 J,, K,, and D omit all the *iti"s in lines 14 and 15. 15 ekam] DJ ,J;K P. om. V, 

b Kr 1 


2īšvarah . . . vartamānakālavad iti, Srībhāsya 1.1.3 p. 302 5 darsananugunyena ... gandhah 
(line 9) 'Šrībhāsya 1.1.3 p. 304-05 11 tu šabdah .. . samanvayat, Sribhasya 144 p. 307- 
08 14 satyam inanam anantarh brahma, Taittirīya 2.1.2 * ānando brahma, Taittirīya 3.6.1 * 
ekam ... brahma, Chāndogya 6.2.1 * tat...ātmā, Chāndogya 6.8.7 15 sad eva somyedam 
agra asit, Chandogya 6.2.1 * brahma... asit, Brhadaranyaka 1.4.10 


151 


JIVA GOSVAMI'S CATUHSUTRI TIKA 


'24tma và idam eka evagra āsīt purusavidha iti | puruso ha vai 
nārāyaņa iti | eko ha vai i l 
nārāyaņa āsīd iti | tad aiksata bahu syām prajayeyeti | tasmad vā 
etasmād ātmana ākāśah 
sambhūta iti | tat tejosrjateti | yato va imāni bhūtāni jayanta iti | 
puruso ha vai 
4 nārāyaņokāmayata atha nārāyaņād ajojāyata yatah prajāh sarvani 
bhūtāni | 
narayanah param brahma tattvam narayanah param | 
rtam satyam param brahma purusam krsnapingalam | ity 
adisu | 
atha vyatirekah | katham asatah saj jayeteti | ko hy evanyat kah 
pranyad yad esa akasa 
8 ānando na sydd iti | eko ha vai nārāyaņa asin na brahmā na ca 
Sankara ity ādisu | anyesam 
ca vākyānām samanvayas tatraiva vaksyate | ānandamayobhyāsād 
ity ādinā | sa caivam 
paramānandarūpatvenaiva samanvito bhavatīti tadupalabdhyaiva 
paramapurusarthasiddher na prayojanašūnyatvam api | tad eva 
sutradvayarthe sthite tad 

12 etad vyacaste anvayāditaratas carthesv iti | arthesu nanavidhesu 

vedavakyarthesu satsu 

anvayad anvayamukhena yato yasmad ekasmad asya janmadi 
pratiyate tathetarato 

vyatirekamukhena ca yasmad evasya tat pratiyata ity arthah | 
ataeva tasya 

Srutyanvayavyatirekadaršitena paramasukharūpatvena 
paramapurusarthatvam 

! 1 See previous page for the order of quotations given by K, and D. * atma va idam eka eva] 
K,P.g, ātmaivedam D, ātmaivedam idam J,, ātmā va idam eka evāgra āsīd iti ātmaivedam 
J;V, ° Jj, Ky, and D omit all the *iti"s in lines 1-3. « puruso ha vai nārāyaņa iti] J.V,P.y, om. 
DJ,K, 2 prajayeyeti] DJ,J,K,V,, prajāyeyetīti Pa 3 puruso... pingalam (line 6)] JaV Pos 
om. DJ,K, 6 ity àdisu] DJ,V,, ity adih J,K, ity ādisu ca P4 7 saj jāyeta] DJK; V P.s 
sañjāyeta J, 8 syād iti] J,V,, syad ity adi D, syad J.K, ° eko... Sankara] J,V,P.y, eko 
nārāyaņa Asin na brahm<ā> na ca Sankara D, om. J,K, ° ity ādisu] DJ,V,P.y, ityt ādih J, ity 
ādih K, * <anyesām...ity ādinā> K, 9 ca] J1J2V P, om. D * caivam] DJ,K,V,P.y, ceva 
param J, 10 upalabdhyaiva] DJ K P, upalabhyaiva J,V, 11 purusārtha] DJ, K, V, Pena Pj 
purusarthatva J,, purusārthatva P. 12 iti] JJK, VP om. D * arthesu] JJ.KIV Pu, 
<arthesu> D * nānāvidheşu] J,V,, nānāvidhesv api DJ,K,P,, 13 tathetaro] J,P.,, tathā itaraš 
ca D, tathā itaratah J,K,, tatha itarato V, 14 evasya] J,K,V,P,y, evāsya <janmādi> D, 
evāsya ca J, * ity arthah] DJ,V,P.,, iti yojanā J,K, 15 rūpatvena] J,J,K,V,P.y, rüpatve D * 
purusarthatvam] V,, purusarthatvam ca DJ,K,P.y, purugartha«tvam ca» J, 

2 1 ātmā... purusavidha, Brhadāraņyaka 1.4.1 * puruso ha vai nārāyaņa, Nārāyaņopanisad 
1 * eko...āsīt, Mahopanisad 1.1 2 tad... prajayeyeti, Chāndogya 6.2.3 ° 
tasmad . . . sambhütah, Taittiriya 2.1.3 3 tat tejosrjata, Chandogya 6.2.3 * yato . . . jayante, 
Taittirīya 3.1.1 * puruso... bhūtāni, Mahanarayanopanisad (?) 5 nārāyaņah... nārāyaņah 
param, Mahānārāyaņopanisad 11.4 6 rtam.. -piūgalam, Mahānārāyaņopanisad 12.1 7 
katham...jāyeta, Chāndogya 6.2.2 * ko hy...na syāt, Taittirīya 2.7.1 8eko...šankara, 
Mahopanisad 1.1 9 ānandamayobhyāsāt, Brahmasūtra 1.1.12 
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'?dhvanitam | eko ha vai nara 
prak sthápitarüpatvarn 
ceti | atheksater nāšabdam iti vyācaste abhijiia iti 
idam āmnāyate 
chandogye sad eva somyedam agra āsīd ekam evadvitiyarn brahma 
tad aiksata bahu syam 
4 prajayeyeti | tat tejosrjatety adi | tatra paroktarh pradhānam api 
jagatkaranatvenayati | tac 
ca nety aha iksater iti | yasmin šabda eva pramāņari na bhavati tad 
ašabdam ānumānikar 
pradhānam ity arthah | na tad iha pratipādyam | kutošabdatvarh 
tasyety āšankyāha īksateh 
| sacchabdavācyasambandhivyāpāravišesābhidhāyina īksater dhātoh 
Sravanat | tad aiksateti 
8 īksaņam cācetane pradhāne na sambhavet | anyatra ceksāpūrvikaiva 
srstih | sa aiksata 
lokānn u srjeti sa imān lokān asrjatety ādau | īksaņam cātra 
tadasesasrjyavicārātmakatvāt 
sarvajīiatvam eva krodikaroti | tad etad aha abhijūa iti | nanu 
tadānīm ekam evadvitiyam 
ity uktes tasyeksaņasādhanarh na sambhavati tatrāha svarad iti | 
svasvarūpeņaiva tathā 
12 tathā rājata iti | na tasya kāryarh karaņam ca vidyata ity ādau 
svābhāvikī jfianabalakriya 
ceti šruteh | eteneksanavanmürtimattvam api svābhāvikam ity āyātam 
| nišvasitasyāpy agre 
daršayisyamāņatvāt | tac ca yathoktam eveti ca | atha $astrayonitvad 
ity asyarthantaram 
vyācaste tena iti | tac cārthāntaram yatha 
! 1 dhvanitam] DJ,J,K,V,P.y. niscitam Pg, * pramāņatvena] J,J,K,V,P.y, pramāņatve D * 
rüpatvam] DJ,J,K,V|P.a. rüpam P, 2 atra] DJ,V,P.y, tatra J; K, * sütrasyárthah] DJ1J:K,V,, 
sūtrārthah Pu 3 chāndogyeļ JJV Poa, cchatndogye D, chandopyevam K, * somya] Jil Pas 
saumya DK,V, + brahma] DJ,LK,V;. brahmeti Pa 4 tatra DJ K;V;, atra P4 * paroktam] 
DJ,K VIP, paroktam <saikhyoktam> J, 5 bhavati] JJ; K;V;P.,, bhavatīti D 7sacchabda] 
DJ, K, V; Ps. tacchabda Pa * aiksateti Iksanam] DJ; K,V;. aiksatetiksanam J.P. 8 cācetane] 
DJ JK P... vā cetame V, * anyatra] DJ J.K, VIP, atra Pg, * ceksā] DIK, V P... cesta J, * 
aiksata] DJ;V;P,, Iksata J,K, 9 lokānn u] JK; Pay. lokānn u? D, lokān u J», lokān na V, -iti 
sa imān lokān asrjata] JJ:V P, om. DK, * iksanarh cātra] DJJ;K, VP.s, Tksanapratitih 
P 10 tadānīm ekam] J K V P, tadaniem eka>m D 11 uktes] J.P... ukteh J,K,, ukte 
DV + tatrāha] DJ oK Pu, tātrāha V, 12 tathā] DJ,K,V Pu, om. Jie tasya] J,JK; Vi Pa, 
deo D 13 ceti] DJ yK, Vi, cety adi Pa * api] DJ; K;Vi, api tasya Reni Snisyasttasyapy 
agre dargayisyamanatvat> K, ° nišvasitasya] DJ,J;Vi. nihšvasitasya Pu 14 tac ca... 
ānyasyeti (next page, line 2) om. K, P 
NR. NEUE Ll 2iksater nāšabdam, Brahmasūtra BS 3 sad.. . brahma, 
Ghándogya 62.1 e tad aiksata . . . tejosrjāta, Chāndogya 6.2.3 5 yasmin.. . pratipādyam 
kutah. Šrībhāsya 1.1.5, vol. 2, p. 5-6 6 īksateh ...sambhavet, Sribhdsya 1.1.5, vol. 2, 
Utah, SSS cis aerjata, Šrībhāsya 1.1.5, vol. 2, p. 6—7 * sa...asrjata, Aitareya 
p. 6 8 īksāpūrvikāiva . . . asrjata, Srībtdsy 
1.1.1-2 12 na... kriyā ca, Svetāšvatara 6.8 


yana asid ity ādišāstrapramāņatvena 


| atra sūtrasyārthah 
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JIVA GOSVĀMĪ'S CATUHSUTRI TIKA 


"2katharh tasya jagajjanmadikartrtvam katham va 
nanyatantroktasya pradhanasya na 

cānyasyeti tatrāha | Sastrasya vedalaksanasya yonih kāraņam 
tadrūpatvāt | evam vā aresya 

mahato bhūtasya ni$vasitam etad yadrgvedo yajurvedah 
samavedotharvangirasa itihāsah 


4 purànam vidya upanisadah slokah sūtrāņy anuvyakhyānāni 


vyākhyānānīti $ruteh | šāstram 

hi sarvapramāņāgocaravividhānantajīānamayam tasya ca 
karanam brahmaiva $rüyata iti | 

tad eva mukhyam sarvajiiarh tādršam sarvajriatvam vina ca 
sarvasrstyadikam anyasya 

nopapadyata iti proktalaksanam brahmaiva jagatkāraņam na 
pradhānam na ca jīvāntaram 


8 iti | tad eva vivrtyaha tene brahma hrdā ya adikavaya iti | brahma 


vedam ādikavaye 

brahmaņe brahmāņam prāti hrdā antahkaraņadvāraiva na tu 
vāgdvārā tene āvirbhāvitavān 

| atra brhadvacakena brahmapadena sarvajīānamayatvam tasya 
jüapitam | hrdety 

anenāntaryāmitvam sarvašaktimayatvam ca jñapitam | ādikavaya 
ity anena tasyāpi 


12 siksanidanatvat šāstrayonitvam ceti | $ruti$ cātra 


[S 


yo brahmāņam vidadhāti pürvam 
yo vai vedāms ca prahiņoti tasmai | 
tam ha devam atmabuddhiprakasam 


2 ca] DJ;V Pa, và Jı * anyasya] DJ,J,P.4, anyasya <jīvasya> V, * va] DJ,J,K,P.y, om. V, * 
aresya] K,V;P4, are asya DJ,J, 4 itihāsah] DJ,J,K,, itihāsa V,P., * puranarh] DJ,J,V Pu. 
purāņah K, * vidyā upanisadah $lokah] DJ,J,P.4, om. K,, vidya upanisada šlokāh V, * 
anuvyükhyanani] J,V,, upasūtrāņi DK,P.4, upasttrant J, * vyakhyanani] J,J,V,P.., khilāny 
upakhilāni ca K,P,,P;,, khilāny upakhilāni ca vyākhyānāni D 6 eva] DJ,J,K,V,, evam P4 ° 
anyasya] DJ,K, V1P,y, asya J, * nopapadyata] J,J,K,V,P.4, nopa<pa>dyata D * ca] DJ,J,K Pag 
om. V, 8 tad) DJ1J,V|P.,,etad K, 9 hrdā antahkarana] DJ,K,V,, hrdāntahkaraņa J.P 10 
sarva] DJ,K,V1P,y, brahma J, 11 sarvasaktimayatvarh ca] DJ,J,V,P.y, sarvašaktitvam ca 
bhagavato K, 12 nidānatvāt šāstra] DJ,K,V;, nidānatvāc chāstra J.P. 15 buddhi] 
DJ,J;V P. ,, <buddhi> K, 

s ... vyakhyanini, Brhadāraņyaka 2.4.10 13 yo... prapadye (next page), Svetasvatara 
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A CRITICAL EDITION 


"mumuksur vai Saranam aham prapadye || iti | 
muktajīvā api tatkāraņam nety aha muhyantiti | yatra brahmani 
vedakhye sürayah : 
Sesadayopi anena ca Sayanalilavyafijitanisvasitamayavedo 
brahmādividhānacaņas ca yah 
4 padmanābhas tadādimūrtikah $ribhagavan evabhihitah 
caitat pracoditā yena : 
pura sarasvatity ādinā | atha tat tu samanvayād ity 
asyarthantaram yathā šāstrayonitve 
hetus ca dr$yata ity aha tat tv iti | samanvayotra samyak 
sarvatomukhonvayo vyutpattir 
vedarthaparijfianam tasmāt tat tu šāstranidānatvari niSciyata iti 
jive samyag jñaánam eva 
8 nasti pradhānam tv acetanam eveti bhavah | sa vetti visvam na hi 
tasya vettiti Sruteh | tad 
etad asya tadīyasamyagjīānam vyatirekamukhena bodhayitum 
jivanam sarvesām api 
tadiyasamyagjiianabhavam aha muhyantīti | sūrayah Sesidayopi 
yat yatra šabdabrahmaņi 
muhyanti | tad etad vivrtarn svayam bhagavatā 
12 kim vidhatte kim ācaste kim anūdya vikalpayet | 
ity asyā hrdayam loke nānyo mad veda kašcana || iti | 
anena ca sāksādbhagavān evabhihitah | atheksater nasabdam ity 
asyarthantaram abhiijīa 
ity atraiva vyaiijitam asti| tatra sūtrārthah nanv ašabdam 
asparsam arüpam avyayam ity adi 


| vivrtam 


! 2 tatkaranam] DJ,K,V,P.y, tat <tasyāh šiksāyāh> karanam J, * muhyantiti] DJ J.K Pu, 
muhyanti V, * yatra brahmaņi vedakhye] V,P.4. om. DJ,K,, yatra brahma -vedakhyc J, 3 
vidhànacanas], vidhānacantaš (post. corr.) D, vidhānacaraņaš J}, vidhānacaņaš <?aturah> I, 
vidhānacaraņas Kj, vidhānaca_ņaš V, vidhānakhyātas Pj, vividhananalocanas Pints 
vidhānacanas P. 4 evābhihitah] DJ,J2Pu, evā<bhi>hitah K,, evabhihitam V, 6 atra] 
DJ,K,P,, atra «atra bhagavati> J», atra <bhagavati> YT pd DJ,J:V,, <ta>smāt 
K,, yasmāt P,, ° šāstra] DJ,J:K, V, šāstrayoni P, * samyag] JJ:K Pa, samyak DV, * penam 
eva] DJ,K,P.y, jñānam J,V, 8 vettīti] J/J,K,V1P.y, vettetyadi D 9 Sen asya] DP, Senda 
JP, etasya <asya bhagavatah> J;, etadasya ste Ky. ead asya PUE 
(in a very different hand from the usual marginalia) NA 2 tads mal Wen 
tadiyasamyak jūānam D, tadiyasamyaginanam SGL x” 
<vedasambandhi>tadīyasamyagjītānam K;. tadiya<vediya>samyagjnanam (“vediya kat 
different hand from the usual marginalia) V, 10 samyag] AR des Dh . Y 
DJ, VP. fürayah K, * yat] DIJK, Vi, yad Pa, TI mubyanti tad Sad see en 
D, mu<hyanti tadeta»d K, 13 ity asya] DJaPa. ityatyà Ki, e asya mE 
DJJ;K,P4, ane V, * ca] DJJ;ViPa, om. K, * evabhihitah] DJ, Pap ce abhihitah J}, 
evā<bhi>hitah K, 15 tatra] DJJ:K:V,, atra Pa * nanv] D eR a As: 
4 pracoditā . . . sarasvati, Bhagavata 2.4.22 8 sa vetti... vetti, EE l 

vidhatte . . . ka$cana, Bhāgavata 11.21.42 15 ašabdam...avyayam, Katha 3. 
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JĪVA GOSVĀMĪ'S CATUHSUTRI TIKA 


"ruteļ | katharh tasya Sabdayonitvarh tatraha prakrtam brahma 
Sabdahinam na bhavati | 
kuta īksateh tad aiksata bahu syārn prajayeyety atra bahu syām 
iti Sabdatmakeksadhatoh 
śravaņāt | tad etad aha abhijñah bahu syam ity 
ādisabdātmakavicāravidagdhaļ | sa ca 
4 šabdādišaktisamudāyas tasya na prakrtah prakrtiksobhat 
pūrvatrāpi sadbhavat | tatah 
svarūpabhūta evety aha svarād iti | atra pürvavat tadrsam 
sadharmatvam mürtimattvam api 
siddham | yathahuh sütrakarah antas taddharmopadešād iti | 
atoSabdatvadikam 
prākrtašabdahīnatvādikam eveti jñeyam | 
atrottaramimamsadhyayacatustayasyapy artho 
8 darśitah | tatrānvayād itaratas ceti samanvayādhyāyasya muhyanti 
yat süraya ity 
avirodhādhyāyasya dhimahiti sādhanādhyāyasya satyam param iti 
phalādhyāyasyeti | tathā 
gāyatryarthopi spastah | tatra janmādyasya yata iti praņavārthah 
srstyadisaktimattvavacitvat | tad evam evāgnipurāņe 
gayatrivyakhyane proktam tajjyotir 
12 bhagavan visnur jagajjanmadikaranam iti | yatra trisargomrseti 
vyahrtitrayarthah | 
ubhayatrāpi lokatrayasya tadananyatvena vivaksitatvat | svarād iti 
savitrprakasakaparamatejovaci | tene brahma hrdeti 
buddhivrttipreraņāprārthanā sūcitā | 
tad eva krpayā svadhyānāyāsmākam buddhivrttīh prerayatād iti 
bhāvah | evam evoktam 


! 1 gruteh] J,K,V,P.q, Srute J, * prakrtarn] J,J,P.y, prakrtam <prakaranalabdham> DK, V, ° 
Sabdahinam] DJ,K,V Pu, Sarirahinam J, 2 kuta] Jj; Vj, kutah DK,P.y 3 šabda] DJ,J,K Pu, 
sabda V, 5 tatah] J,J,K,V,, tat DP, * atra] DJ,J,K,P.y, atra ca V, * tàdr$am sadharmatvam 
mürtimattvam] DJ,VP.y, tādršamūrtitvādikam J,K,, tádr$am sadharmakatvam mūrtimattvam 
Py, 6 yathāhuh...upadešād iti] DJP., om. JK, yathāhuh...upadešād 
<sūryamaņdalamadhye sthitadharmopadesat> iti V, 7 atrottaramimamsadhyaya] DJ,J,P.a, 
atro<ttaramīmāmsā>dhyāya K,, <Sloke> atrotta<ra>mimamsadhyaya V, ° api] DJ,J,V|P.a, 
om. K, 8 tatrānvayād] DJ,J,V\P.y, tatra anvayād K, * ca] DJ,J,V,Py, om. K, 9 
phalādhyāyasyeti] J\J,K,;V\P.4, phalādhyāyasyāti D + tathā] DJ,J,K,P.y, yathà V, 11 
Saktimattva] DV,P.y, šaktimattattva J,K,, šaktimatta<??> J, * tad evam...kāraņam iti (line 
12) DJ,V,P.4, om. J,K, * proktam] J,J,K,V,\P.y, coktam D 13 ubhayatra] JJ,K,V Pu, 
ubhayatra <arthadvaye praņavārthe vyāhrtitrayārthe ca» D 14 prakāšaka] DJ,K,V,P.u, 
prakāša J, 15 tad eva] DJ,J,V,P.4, tad evam K, * svadhyana] DJ,J,K\P.y, svādhyāna V, * 
asmakam] DJ,J,V Pu, om. K, * vrttīh] DJ,J,K,P.4, vrtti V, * iti] DJ,J,V,P.4, iti hi K, 

2 tad...prajāyeya, Chāndogya 6.2.3 6 antas taddharmopadešāt, Brahmasūtra 1.1.20 
11 taj jyotir... kāraņam, Agni 216.7 


n 
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A CRITICAL EDITION 


'23oayatrya ca samārambha iti | tac ca tejas tatra 


taddharmopadesad ity adi 
sampratipannam yanmürtam tadadyanantamirtimad eva 
dhyeyam iti | tatha 
cāgnipurāņasya kramasthavacanāni 
4 evam sandhyāvidhim krtvā gāyatrīm ca japet smaret | 
gayaty ukthāni šāstrāņi bhargam prāņāms tathaiva ca | 
tatah smrteyam gāyatrī savitri yata eva ca | 
prakāšinī sà savitur vāgrūpatvāt sarasvati Il 
8 tajjyotih paramarh brahma bhargas tejo yatah smrtah | 
bhargah syat bhrajata iti bahulam chandasiritam Il 
varenyam sarvatejobhyah $restham vai paramam padam | 
svargāpavargakāmair và varaniyam sadaiva hi || 


antas 


12 vrņoter varaņārthatvāj jāgratsvapnādivarjitam | 


[n 


nityam šuddham buddham ekam nityarh bhargam 
adhīšvaram || 


aham brahma param jyotir dhyayema hi vimuktaye | 
tajjyotir bhagavan visnur jagajjanmadikaranam || 


J, and K, skip from dhyeyam iti (line 2) to tathā dašalaksaņārthah (two pages below), omit- 
tne the Suo quote from the Agni Purana and the brief note on aharigrahopāsanā. There 

s inalia indicati t is missing 
are no markers or marginalia indicating that text is mi an ae «Bertie 
1 dharmopadešād ity] DJ>P.u, dharmāmnāyād ity J,. dharmad ity K,, aromer Ud 
adi] DJ,J,, atra K,, om. Vi, ādinā P, 2 dhyeyam] DJJ: V P, jūeyam K, ° EH P Par 
alia P; „Šu 3 cāgnipurāņasya kramasthavacanāni] DJ;P.s, ca agnipurāņasya mets sus 
V cāgnipurāņakramavacanāni Pu > bhargam prāņāms] DV Pa, pod 2 5 
ski urn praküóa? to syàt (line 9). There is a carat mark indicating that some um ee * 
MEUS but the top margin of the manuscript page is torn. 8 tajyotih] e Qus E 
Wo bhargas] V, bhargadhas D 11 svarga] D (post. corr.) JP. sarga Vi rm Pers 

1 Ë $ Ai B Fi H 

e 14 jyotir] JV Pea jyoti D m Yes 

ES m x R ede Bhavarthadipika 1.1.1, p. 13 (Sridhara Svāmī eae 
zi ca.") * antas taddharmopadesat, Brahmasūtra 1.1.20 4evam... yah sa 
(two pages below, line 1), Agni 216.1-18 


157 


JĪVA GOSVAMT'S CATUHSÜTRI TIKA 


"2ruteh | katharh tasya Sabdayonitvam tatraha prakrtarh brahma 
sabdahīnam na bhavati | 
kuta īksateh tad aiksata bahu syam prajayeyety atra bahu syam 
iti Sabdatmakeksadhatoh 
$ravanat | tad etad aha abhijiiab bahu syam ity 
adigabdatmakavicaravidagdhah | sa ca 
4 sabdādišaktisamudāyas tasya na prakrtah prakrtiksobhat 
pūrvatrāpi sadbhavat | tatah 
svarüpabhüta evety aha svarad iti | atra pürvavat tādršam 
sadharmatvam mūrtimattvam api 
siddham | yathāhuh sütrakarah antas taddharmopadesad iti | 
atošabdatvādikam 
prākrtašabdahīnatvādikam eveti jfieyam | 
atrottaramimamsadhyayacatustayasyapy artho 
8 daršitah | tatrānvayād itaratas ceti samanvayadhyayasya muhyanti 
yat sūraya ity 
avirodhādhyāyasya dhimahiti sādhanādhyāyasya satyarn param iti 
phalādhyāyasyeti | tathā 
gāyatryarthopi spastah | tatra janmādyasya yata iti pranavarthah 
srstyadisaktimattvavacitvat | tad evam evagnipurane 
gāyatrīvyākhyāne proktam tajjyotir 
12 bhagavan visnur jagajjanmadikaranam iti | yatra trisargomrseti 
vyahrtitrayarthah | 
ubhayatrāpi lokatrayasya tadananyatvena vivaksitatvat | svarād iti 
savitrprakāšakaparamatejovāci | tene brahma hrdeti 
buddhivrttipreraņāprārthanā sūcitā | 
tad eva krpayā svadhyānāyāsmākam buddhivrttīh prerayatād iti 
bhāvah | evam evoktam 


! 1 šruteh] J,K,V Pu, Šrute J, * prakrtarh] J,J,P.,, prakrtam <prakaraņalabdharn> DK, V, * 
šabdahīnam] DJ,K,V,P.y, šarīrahīnari J, 2 kuta] J,J,V,, kutah DK,P., 3 šabda] DJ,J,K Pas, 
sabda V, S tatah] J,J,K,V,, tat DP, * atra] DJ,J,K,P.y, atra ca V, * tādršari sadharmatvam 
mūrtimattvam] DJ,V Pa, tādršamūrtitvādikam J|K,, tadršarn sadharmakatvarh mürtimattvam 
Py, 6 yathāhuh...upadešād iti] DJP, om. J,K,, yathāhuh...upadešād 
<sūryamaņdalamadhye sthitadharmopadešāt> iti V, 7 atrottaramīmāmsādhyāya] DJ,J,P.u, 
atro<ttaramīmāmsā>dhyāya K,, <Sloke> atrotta<ra>mimamsadhyaya V, * api] DJ,J,V1Pas, 
om. K, 8 tatrānvayād] DJ,J,V,P.4, tatra anvayād K, * ca] DJJ,V Pu, om. K, 9 
phalādhyāyasyeti] JjJ;K,V;P4, phalādhyāyasyāti D + tatha] DJ; KP, yatha V, It 
Saktimattva] DV,P,,, Saktimattattva J,K,, šaktimatta<??> J, * tad evam...karanam iti (line 
12) DJ3V\P.4, om. J,K, * proktam] J,J,K,V,P.y, coktan D 13 ubhayatra] J JK V;Pus 
ubhayatra <arthadvaye praņavārthe vyāhrtitrayārthe ca» D 14 prakāšaka] DJ,K V Pu, 
prakaša J 1 15 tad eva] DJ,J,V|P,y, tad evam K, * svadhyana] DJ,J,K,P.y, svādhyāna V, * 

i asmakam] DIJ V P, om. K, * vrttih] DJ,J,K,P.y, vrtti V, * iti] DJ; VjPa, iti hi K, 

2 tad...prajāyeya, Chandogya 6.2.3 6 antas taddharmopadesat, Brahmasūtra 1.1.20 
11 taj jyotir . . . karanam, Agni 216.7 
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A CRITICAL EDITION 


"2 gāyatryā ca samārambha iti | tac ca tejas tatra antas 
taddharmopadešād ity adi 
sampratipannam yanmürtarn tadādyanantamūrtim 
dhyeyam iti | tathā 
cāgnipurāņasya kramasthavacanāni 
evam sandhyàvidhim krtvā gayatrim ca japet smaret | 
gāyaty ukthāni Sastrani bhargarn pranams tathaiva ca || 
tatah smrteyarh gāyatrī sāvitrī yata eva ca | 
prakāšinī sā savitur vāgrūpatvāt sarasvatī Il 
8 tajjyotih paramam brahma bhargas tejo yatah smrtah | 
bhargah syāt bhrajata iti bahulam chandasīritam Il 
vareņyam sarvatejobhyah $restham vai paramam padam | 
svargāpavargakāmair va varaniyam sadaiva hi ll 
12 vrnoter varanarthatvaj jagratsvapnadivarjitam | 
nityarh šuddharn buddham ekarh nityarh bhargam 
adhīšvaram || 
aham brahma param jyotir dhyayema hi vimuktaye | 
tajjyotir bhagavan visnur jagajjanmadikaranam || 


ad eva 


4 


' J, and K, skip from dhyeyam iti (line 2) to tathā dasalaksanarthah (two pages seo one 
uns the entire quote from the Agni Purāņa and the brief note on ahamgrahopasana. Ther 

x: DE RTL z xt is missing 
are no markers or marginalia indicating that text is missing — ; i RS. 
1 dharmopadešād ity] DJ;P., dharmāmnāyād ity J,, dharmād ity K, E i ° 
Adi] DJ,J,, atra Ki, om. Vi, ādinā Pu 2 dhyeyam] DJ; Vi Pas jūeyam : 2 port 
tatra P Ur 3 cāgnipurāņasya kramasthavacanani] DJ:Pa. ca ss T BETA 
V um urāņakramavacanāni P} 5 bhargam prāņāms] DV P, , bhargap > E A 
qu s pu prakaša° to syat (line 9). There is a carat mark indicating s some pe 

My 3 r catin i | 
Bieža but the top margin Of the manuscript page is torn. 8 ae p ° e SR 
V; * bhargas] V,, bhargadtras D 11 svarga] D (post. corr.) J.P... sarga V, ID A 

1 G E : R AE D 

% te V, 14 jyotir] JVP Jyoti ae x Eur. 
a Ee D cra oat: quoted in Bhavarthadipika 1.11, p = s v = 7 
s as ca.") * antas taddharmopadesat, Brahmasitra 1.1. ...yah 
(two pages below, line 1), Agni 216.1-18 
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JIVA GOSVĀMĪ'S CATUHSUTRI TIKA 


|2ivarn kecit pathanti sma šaktirūpam pathanti ca | 
kecit süryam kecid agnim daivatāny agnihotrinah || 
agnyādirūpī visņur hi vedādau brahma gīyate | 

4 tat padam paramam visnor devasya savituh smrtam || 
dadhater va dhimahiti manasa dharayemahi | 
nosmākar yac ca bhargas tat sarvesam pràninam dhiyah || 
codayāt prerayad buddhirh bhoktīņām sarvakarmasu | 

8 drstadrstavipakesu visnuh sūryāgnirūpabhāk || 
īsvaraprerito gacchet svargam va $vabhram eva va | 
īšāvāsyam idam sarvam mahadādijagad dhari || 
svargādyaih kridate devo yo hamsah purusah prabhuh | 

12 dhyānena purusoyam ca drastavyah süryamandale || 
satyam sadāšivam brahma visnor yat paramam padam | 
devasya savitur devo varenyam hi turīyakam || 
yosay adityapurusah sosàv aham anuttamam | 


! 5 dadhāter] DJ,P.y, dadhāte V, 9 īs i$ 
b i Ivara] J;P4, i$varah DV, * $vabh 2P, t [ 
DV, 14 devo] DJ,V P, bhargo Pa, E : CEE aa 
2 1 Sivarh . . . (quotation continued from Agni 216.1-18) 
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A CRITICAL EDITION 


"2 anānārn $ubhakarmadm pr : : 
S Alba, yen «Maja yah sada || ity etāni | 
vrtrásuravadhotsiktam tad ta ALS l : 
P a gavatam ucyate || ity adini 
4 tasmad bhargabrahmaparavisnubhagavacchabdabhinn 
tatra tatra nirdistà api 
bhagavatpratipadaka eva jňeyāh | madhye madhye tv 
ahamgrahopāsanānirdešas tatsāmya 
iva labdhe hi tadupāsanāyogyatā bhavatīti | tathā 
dašalaksaņārthopy atraiva dr$yah | tatra 
sargavisargasthananirodha jandmādy asya yata ity atra | 
manvantarešānukathe ca 
8 sthānāntargate posanam tena ity ādau | ūtir muhyantīty adau | 
muktir jīvānām api 
tatsānnidhye sati kuhakanirasanavyaūjake dhamnety ādau | 
asrayah satyam param ity atra? 
| sa ca svayambhagavattvena nirnitatvat $rikrsna eveti 
pūrvoktaprakāra eva vyakta iti | tad 
evam asminn upakramavākye sarvesu padavakyatatparyesu tasya 
dhyeyasya savisesatvam 
12 mūrtimatvam bhagavadākāratvam ca vyaktam | tac ca yuktam | 
svarūpavākyāntaravyaktatvāt | 
yosyotpreksaka ādimadhyanidhane yovyaktajīvešvaro 
yah srstvedam anupravišya rsiņā cakre purah šāsti tah | 


avarņatayā 


! 1 etāni] DJ,V,, adi Pu 2 gāyatrīra] DJ,Pu, gāyatrī V, * varnyate] J.P, kīrtyate DV PaPa 7 
sargavisarga] DJ KV Pca, trisargavisarga J, * ca] JJ:K,V Pau, om: D 8 ki 
DJ KP. sthānāntargate <palanantargate> J>: sthānāntargate <a P 3n 
ütir muhyantity ādau] J,V,P.y, ütir muhyantity üdyau D. ütir ru a m Bp Run 
muhyantity ādau> K, * jīvānām api. . . vyañjake] DJ;V, Pa, ont. UPS : atal Ji » ^: 
LV,P, 10 nirņītatvāt] DJ JK Pu, on. V, 11 evam asminn] DIM SE E 
vikkye] DJJK,Pa vakyesu V, * tātparyesu] DIJK; Pas IPS ete DJ,KP 
J,JoK,P.y, mürtitvar D, om. V, tiem DIV gribhagavad DJ,K, * à KPa 
ükaram J,V, 13 svarüpa] DJ;V P, sarüpa ^ii Pet F 
Val sada, (ed of quotation fram dp A "yann credis dhe erse Rodi 
] āvārthadīpikā 1.1. rT š PA E Ad 
RD of the AA Purāna) 7 sargavisargasthananirodhah, manvantaresanu 


kathe, posanam, Bhagavata 2.10.1 8 posanam, ūtih, muktih, Bhagavata PO ās 
Bhagavata 2.0.1 14 yosyotpreksaka . .. harim (next page, line 2), Bhagavata 19.97. 


3 See Tattva-sandarbha 55-56. BhP 2.10.17 
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'2varn sampadya jahāty ajām anuśayī suptah kulayam 
yatha 
tam kaivalyanirastayonim abhayam dhyāyed ajasra 
harim || iti | 
ato dharmah projjhitety ādāv anantaravākyepi kim và parair ity 
Adina tatraiva tatparyam 
4 daršitam | tathopasamharavakyadhinarthatvad 
upakramavakyasya natikramaniyam eva | 
kasmai yena vibhasitoyam ity adidarsitam tasya 
tadrsavisesavattvadikam | 
yathaivātmagrhītir itaravad uttarad ity atra 
Sankarašārīrakasyāparasyārn yojanayam 
upakramoktasya sacchabdavacyasyatmatvam upasamharasthad 
atmasabdal labhyate 
8 tadvad ihapi catuhslokivaktur bhagavattvam daršitam ca 
$rivyásasamadhav api tasyaiva 
dhyeyatvam | tad etad eva ca svasukhanibhrtetyadi 
srisukahrdayanugatam iti || 1 || 1 || 
$rivyasah || athopasamharavakyasyapy ayam arthah | kasmai 
garbhodakašāyipurusanābhikamalasthāya brahmane tatraiva yena 
mahāvaikuņtham 
12 daršayatā dvitiyaskandhavarnitatadrsasrimirtyadina bhagavata 
vibhāsitah prakāsitah na tu 
tadāpi racitah | ayam $ribhagavatarüpah pura pūrvaparārdhādau 
tadrūpeņa brahmarūpeņa 
tadrūpiņā $rinàradarüpinà yogīndrāya srisukaya tadātmanā 
Srīkrsņadvaipāyanarūpeņa | 
tadātmanety asyottarenanvayah | tatra tadātmanā šrīsukarūpeņeti 
jūeyam | 


! 1 sampadya jahāty] DJ,J,K,P.y, samyag vyajahāty V, 3 projjhitety ādāv] DJ,K,V,P., 
projjhitakaitvaotra parama ity ādau J, * anantara] DJ,K,V,P.4, antara J, 4 daršitam] 
DJ,J2V,P., om. K, * tatha] J.K IV Pu, yathā D 5 vibhāsitoyam) J;[P,4, vibhāsitoyam atula 
Jı, vibhasitoyam DK,V, 7 upakrama] J,V,P.y, upakrānta DJ,K,P,,P, * ātmatvam 
upasamhārasthād ātmašabdāl] J,J,V,P.4, ātmatva<m upasamharasthatma>sabdal D, ātmatvam 
upasamhārasthād ātmāšabdāl K, * labhyate] J,J,K,V,P.y, laksyate Pa, $ vaktur] DJ;P.u, 
vaktr J,K,V, * Srivyasa] DJ,J,K,P.4, <šrī>vyāsa V, 9 etad] DJ,K,V,P.y, om. J, * adi] 
DJ1J2V Pag, adi dāršita K, * suka] J,J,K,V,, Sukadeva DP, * anugatam iti | 1 | 1 |] DJ,K,V,, 
anugatam iti 1 1 J,, anugatam iti Pą 10api] DJ J.K Pu, om. V, 11 garbhodaka] DJ,K,V,P.., 
garbhoda J, 12 varņita] J,J,K,V,P.y, varnita D * vibhāsitah] J,J,K,V,P.y, vibhā?itah D * na 
tu tadapi racitah] DJ|J2V)P,y, «na tu tadā racitah> K, 15 uttareņānvayah] J,V,, uttareņāpy 
anvayah DK,P., uttareņā<pya>nvayah J, * $risukarüpeneti] DJ,K,V,P.y, $riSukarüpeneti 
«nena bhagavata> J», $ri$ukarüpena šrīkrsņarūpeņeti D 

2 ajasram harim (end of quotation from Bhāgavata 10.87.50) 3 dharmah projjhita, kim và 
paraih, Bhāgavata 1.1.2 5 kasmai...ayam, Bhāgavata 12.13.19 6 ātmagrhītir itaravad 
uttarat, Brahmasitra 3.3.16 9 svasukhanibhrta, Bhagavata 12.12.69 


n 
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23tadrüpenety adibhis tribhih padair na keva 
tena prakasita kim tarhi 

tatra tatrāvistenākhaņdam eva purāņam iti d 
madrüpena ca yusmabhyam iti 

sankocenanuktopi $risütavakyaseso gamyah | evarh sarvasyāpi 
sribhagavataguror mahima j 12 


lar catuhšloky eva 


yotitam | atra 


4 darSitah | sankarsanasampradayapravrttis tu 


srikrsnadvaipayanakartrkaprakasanantargataiveti prthag nocyate | 
tat param satyam i 

sribhagavadakhyam tattvam dhimahi | yat tat param anuttamam 
iti sahasranāmastotrāt 

parašabdena ca $ribhagavan evocyate | ādyovatārah purusah 
parasyeti dvitīyāt | 


8 brahmādīnām buddhivrttiprerakatvenābhidhānād 


gāyatryarthopalaksitena dhīmahīti 

gayatripadenaiva yathopakramam upasamharan gāyatryā apy 
arthoyam grantha iti 

daršayati | tad uktam gāyatrībhāsyarūposau bharatarthavinirnaya 
iti || 12 |] 13 || Sristitah || 


12 athābhyāsena 


kalimalasamhatikālanokhilešo 
harir itaratra na gīyate hy abhīksņam | 
iha tu punar bhagavan ašesamūrtih 


16 paripathitonupadam kathaprasangaih || 106 || 


n 


J, has one folio (65) missing. Folio 64 ends with kiri tarhi (line 1) and folio 66 begins with 
tatra tatra pravrttir (page x, line y). This may otherwise be the result an eyeskip from from 
tatra tatra (line 2) to the same on page x. with folio numbering having been given later to 
account for the absent text. : i ; i 
Starting brahmādīnāri (line 8) to the end of the manuscript. K, is written in a different 
hand. The script is less rounded, the letters are shorter and more angular, dandas are not 
used, and there are more lines on a page Á = ; 
1 catuh] J,J;K, V; Pa, catu D 2 iti dyotitam] DJ,P.y. eva dyotitam Kj, iti dyo<ti>tam Vus 
yusmabhyam iti] DK1V1Pca» yusmabhyam iti ca J, 3 vakya] DK,V;Pa, ont. J, 4 poen 
tu] J| V,P,, pravrttib—K, 5 $rikrsna] J,Peg—krsna Ki. krsna DV, * prthag] J; KiVi, Ba 
D, prthan P., 6 param] DV P.u padam Ji. pa?(r or gan K, ; 7 cal bras om. R $ 
gāyatryartho] J,V Pa, gūyatryā artho D, gāyatryatho Kı 10 iti II 12 ll s ll 1 » w is 
J,K,iti P, 12 athabhyasena] DV Pas» athābhyāsena” Jı, ?tha2bhyasena K, í Eu ito 
J,K,V1P.y, parithito D * prasangaih || 106 || ] DV,, prasangaih 106 JK, s s dan 
6 yat tat param anuttamam, Visnusahasranamastotra 78 7 ai pire x i 
2.6.42 10 gāyatrī... vinirnayah, Garuda (?), quoted in Madhva's Bhagavatatatparyanimay: 
1.l.l,p.4 13 kali... prasangaih, Bhagavata 12.12.66 
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Mkālano naganah | itaratra karmabrahmādipratipādakašāstrāntare 
| akhileso 
virādantaryāmī nārāyaņopi tatpālako visņur vāpi na gīyate kvacid 
gīyate vā tatra tv 
abhīksņam naiva giyate tušabdovadhāraņe sāksāc chrībhagavān 
punar iha šrībhāgavata 
4 evābhīksņam gīyate | nārāyaņādayo vā yetra varņitās tepy ašesā 
eva mūrtayovatārā yasya 
sah | tathābhūta eva gīyate na tv itaratreva tadavivekenety arthah 
| ataeva tat tat 
kathāprasangair apy anupadam padam padam api laksikrtya 
bhagavan eva pari 
sarvatobhāvena pathito vyaktam evokta iti | anenāpūrvatāpi 
vyakhyata 
8 anyatranadhigatatvat || 12 || 12 || Srisiitah || 


atha phalena 
pibanti ye bhagavata ātmanah satam 
12 kathamrtam $ravanaputesu sambhrtam | 
punanti te visayavidisitasayam 
vrajanti taccaraņasaroruhāntikam || 107 || 
satām atmanah pranesvarasya yad va vyadhikaraņe sasthyah 
satām svasya yo bhagavān 
16 tasyety arthah | tesam bhagavati svamitvena mamataspadatvat | 
atra kathāmrtam 
prakramyamāņam šrībhāgavatākhyam eva mukhyam yasyam vai 


! 1 nāšanah] J, V,P.y, nāšana DK, * virád] DJ K,V P. jīvādy Pu, 2 kvacid giyate và] J.K V P, 
om. D 3 bhagavata] DJ,K,V,, bhāgavate P, * gīyate] DV,P.4, gīyata iti J,K, 4 varņitās] 
DJ,K;Pa, varņitā V, 5 avivekenety] J,K,V;P, avivekena ity D 6 padam] JIK, VPs om. 
JD) O laksikrtya] DK,V,Pa4, laksyīkrtya J, 7 vyākhyātā] DK,V,P.y, vyākhyātā 3 J, ° 
anadhigatatvat || 12 || 12 ||] V,, anadhigatatvāt || 12 || D, anadhigatatvat 12 12 J,, anadhigatatvat 
12 | 12 K,, anadhigatatvat P4, 9 phalena], phalenāpi DP.y, phalena* J, phalena_ K,V, 10 
bhagavata] DJ Pea bhagavatta K,, bhāgavata (unm.) V, 13 antikam || 107 |] DV, antikam 
107 J;K,, antikam Pu, 14 sasthyah) J,K,V,, sasthī DP. * svasya] DJ,K,V,, àtmanah svasya 
Pa * bhagavān tasya] DJ,K,V,, bhagavams tasya P, 16 prakramyamànam] DJ,K;Pa. 
prakasyamanarh Vi, prakathyamanam P,,, 

2 11 pibanti...antikam, Bhāgavata 2.2.37 16 yasyam vai Sriiyamanayam (next page), 
Bhāgavata 1.7.7 : 
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'2srtiyamanayam ity ādikam ca tathaivoktam iti 212] 
Srišukah || 


athārthavādena 
4 yam brahmā varunendrarudramarutah stunvanti divyaih 
stavair 
vedaih sangapadakramopanisadair gayanti yarn samagah | 
dhyānāvasthitatadgatena manasa pašyanti yam yogino 
yasyāntam na viduh surāsuragaņā devaya tasmai namah || 
108 || 
8 stavair vedai$ ca stunvanti stuvanti | dhyānenāvasthitarh nišcalarh 
tadgatam yanmanas tena || 12 || 13 || Srisütah || 


athopapattyā 
12 bhagavān sarvabhūtesu laksitah svātmanā harih | 
drsyair buddhyādibhir drastā laksaņair anumapakaih || 109 || 
prathamam drastā jīvo laksita | kaih dr$yair buddhyadibhih | tad 
eva dvedhā daršayati 
dršyānām jadānām buddhyadinam daršanam svaprakasam 
drastāram vinā na ghatata ity 
16 anupapattidvārā laksanaih svaprakāšadrastrlaksakaih | tathā 
buddhyādīni kartrprayojyāni 
karaņatvāt vāsyādivad iti vyāptidvārānumāpakair iti | atha 
bhagavan api laksitah | kena 


! 1 uktam iti || 2 || 2 || ] Vi, uktam iti |] 142 || D. uktam ity arthah 2 2 AK» pe 3 
arthavādena] DKV Pe arthavādena J, 4 marutah] KP, maruta DJ,V, Da 1] > a 
divyai J,K, 5 upanisadair] DJ,V Pa, upanisadaihr K, 7 namah ll He ]D ās a 
J,K, namah P4 8 tena 1211311] V,, tena || 2 || D, tena 12 13 J, Ky, tena Pa Eis n 
DK;jPa, upapattya® J,, upapattya <tarkeņa> V, 12 bhagavān] JiKiV Peas bhagavana 
dráyair] DK,V Pa, dršyai J, ° drastā] DJ,K,Pa. drastra Vs esi, Ue 1 
DV anumāpakaih 109 J,K,, anumāpakaih Pu 14 kaih] JK Peas Kali D, kair V, al 
DJ K P... tad «laksanam? V, 15 <buddhyadinam . . . tatha> V, (eyeskip) 17 karanatvat] 
DJ KV. karanatvad P, * vāsyādivad] DKV P.a vasyadivad pd J — 

.namah (line 7), Bhāgavata 12.13.1 12 bhagavan...anumapakaih, Bhagavata 


DS 


4 yam.. 
2.2.35 
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l2sarvabhütesu sarvesu tesu drastrsu pravistena svātmanā 
svārnšarūpeņāntaryāmiņā | ādau 
sarvair drastrbhir antaryāmī laksitah | tatas tena bhagavān api 
laksita ity arthah | sa ca sa 
ca pürvavat dvedhaiva laksyate | tathà hi kartrtvabhoktrtvayor 
asvātantryadaršanāt 
4 karmanopi jadatvāt sarvesām api jīvānām tatra tatra pravrttir 
antahprayojakavisesam vina 
na ghatata ity anupapattidvārāntaryāmī laksyate | esa hy 
anenātmanā caksusā daršayati 
$rotrena šrāvayati manasā manayati buddhyā bodhayati tasmad 
etāv ahuh srtir asrtir iti 
bhāllaveyašrutiš ca | atha tasmai cāntaryāmitvaišvaryāya tesu yadi 
sarvamsenaiva pravisati 
8 kopi paras tadā svatah pürnatvabhavad ani$varatvam eva syad ity 
anupapattidvārāntaryāmirūpeņa tasyamsena bhagavan api 
laksitah | ataeva gitopanisatsu 
athavā bahunaitena kim jitātena tavarjuna | 
vistabhyaham idam krtsnam ekāmšena sthito jagat || iti | 
12 visnupurane ca svasaktilesavrtabhiitasarga iti | tathā jivah 
prayojakakartrpreritavyaparah | 
asvatantryat | taksādikarmakarajanavad ity evam antaryāmiņi 
tattve vyaptidvara siddhe 
punas tenaiva bhagavan api sādhyate | 
tucchavaibhavajīvāntaryāmisvarūpam isvaratattvam 
nijamsitattvasrayam tathaiva paryapteh | 


! 1 sarvesu tesu] DJ,K,V,, sarvesu bhūtesu P., * rūpeņa] DV,P.y, rūpa JJK, 2 tena] DK,V PJ, 
tena <antaryamina paramātmanā> J, 3 dvedhaiva] DK,, dvedhai<va> J,, dvaidhaiva Vi, 
dvidhaiva Pa 4 tatra tatra] DJ,K,P,y, tatra <??...> tatra J,, tatra tatra <kartrtvabhoktr?e> 
V, 5 dvārāntaryāmī] JJ; K;P4, dvārā antaryāmī DV, 6 iti] DJ,J,K,P.a, i V; 7 etàv] 
DJ;K,V;Pa, etāv <jīvātmaparamāmānau> J, 8 tesu] DJ,K,V1P.4, tesu <???j?v?su> J, 10 
gitopanisatsu] DJ,K,V,, srigitopanisatsu J.P. : š 

2 6 srtir asrtih, Bhāllaveyašruti quoted in Madhva (2) 10 athava... jagat, Gita 10.42 12 
svašaktilešāvrtabhūtasargah, Visnu (2) 
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12:351 ü Vi ST i y 
La rājaprabhut as itataksadikar d j 
| a Š makar apra ojakaprabhutvavad iti 


A prthagdvārair artho bahuguņāšrayah | 
E S 3 eM tadvad bhagavan šāstravartmabhih | 
ity evodaharaniyam | anenaiva gatisāmānyari i titi 
P f: $ m i 
ta yam ca sidhyatīti || 2 || 2 
pratyavasthāpitarm vadantity adipadyam Il 


iti kali-yuga-pavana-sva-bhajana-vibhajana-prayojanavatàra-ári- 
$ri-bhagavat-krsna- 
8 caitanya-deva-caraņānucara-višva-vaisņava-rāja-sabhā-sabhājana- 
bhàjana-$ri-rüpa- 
sanātanānušāsana-bhāratī-garbhe sribhagavatasandarbhe 
paramatmasandarbho nama 
trtīyah sandarbhah || 


! 1 prabhutvāšrita] DJ,J,K,V,P.4, bhrtyasrita Pj, * prabhutvavad] DJ,J,K,V,, prabhutvādivad 
Pa * atra] J,J,K,P.y, atrāa D, atra <upapattau> V, 3 tadvad] JJ,K,V Pu, tadvat D * 
šūstravartmabhih] J,J,K,P.s, šāstraryormibhih V, 4 anenaiva] DJ,K,V,P.s. anayaiva J, * 
sidhyatīti | 2 | 2 ||] DJ:K,V,, sidhyatīti 22 J}, sidhyatiti Py 8 sabhajana-bhajana] JK; V Poa 
jana-bhājana D, sabhājana J, 9 garbhe] DJ,J,K,V\, garbhe satsandarbhātmake P4 * 
Srībhāgavatasandarbhe] DJ,J,V,, om. Ki, Šrīšrībhāgavatasandarbhe Pu * paramatma] 
DJ,J,K,V,, šrīsrīparamātma Pau 10 trtīyah sandarbhah] DK,V Pas. trtiyah sandarbhah 3 J,, 
trtiyah sandarbhah || 3 || J; 

2 Colophons: 

A;: anena ca šrīrādhākrsņau prīyatām šlokāūkāh 17 || 58 || || Subham bhūyāt || || miti 
mārgasirasudī || 12 || mangalavāra || samvat 190 13 (| | 
Jj: anena $ramena ériradhakrsnau priyetam || likhitam ātmapathanārtham 
vyāsaharilālena jūnyām(?) vāsinā šrīvrndāvanabāsinā manasa || sar 1820 miti 
phālguna krsna 8 šukravāsare jainagare šrīvijaigopālajī ke mandiravisa(?) 
ériradhaballabhojayati | atah param $rikrsnasandarbho bhavisyati 
Js: šrī śrīh || šrīt || šrīt || || 
Kı: $1222àva??? (worm-eaten) ; ner 
V: anena ca šrīrādhākrsņau priniyatam || Slokánkah || 1758 || 
D: || šloka 2250 || mokāmašrīrāvām 2at l 3 t ^ xx 
Poma: sanātanasamo yasya jyayan Sriman sanātanaļ | Srivallabhonujah sosau šrūpo 
jivasadgatih || 
Pa: šribhagavatasandarbhe sarvasand 
sandarbhobhüt trtiyakah || samaptoy 
lekhyah 2758 šlokah ll 
3 2 yathā ... vartmabhih, Bhagavata 3. 


arbhagarbhage | paramatmabhidheyosau 
am &risriparamatmasandarbhah || mülam—109; 


3233 5 vadanti, Bhagavata 12.11 
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Establishing the meaning of the Bhagavata 


Now, by the previous method, the three-fold manifestation! will be shown 
here, without being contradictory to the four-fold manifestation,’ etc. In the 
three-fold manifestation, the first manifestation, Sri Bhagavan has superior- 
ity. This Mahā-purāņa has the name Sri Bhāgavata because it teaches about 
him. As it is said, “This Purana, called Bhāgavata, is equal to the Veda.” 
The chief purport of the Bhagavata will be considered from different angles 
according to the six indicators (lihga). “Opening and concluding statements 
(upakrama-upasamhara), repetition (abhyāsa), novelty (apūrvatā), result 
(phala), subordinate statements of commendation or praise (arthavada), and 
reasoning (upapatti) are the indicators to determine the purport.”* 


The opening and concluding statements: the first indicator 


So by this method, to begin with, (the meaning is seen) by the unity of the 
opening and concluding statements (upakrama and upasamhara): 


! The three-fold manifestation (tri-vyūha) is Brahman, Paramātmā, and Bhagavan, as mentioned 
in Bhàgavata 1.2.11. 

2 The four-fold manifestation (catur-vyüha) consists of Vasudeva, Sankarsana, Pradyumna, 
and Aniruddha. See Caitanya-caritāmrta, Madhya-līlā Chapter 20 for a detailed discussion 
of catur-vyüha theology. 

3 idam bhagavatam nama purāņam brahma-sammitam 

(Bhagavata 1.3.40) 


The compound brahma-sammitam can also be translated as “consists of Brahman,” thus 
establishing the divinity of the Bhagavata. 
3 upakramopasarnhārāv abhyāso 'pürvatà phalam 
arthavadopapatti ca lingam tātparya-nirņaye 
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Let us meditate on the Supreme i 
creation, etc. of this tare anf x Ber = EE a 
concomitance in things—who is the all-knower self-lumi pee 
revealed the Vedas through the heart to the first sage aban n 
the gods are confused, in whom the threefold evolution is t fa = 
like the exchange of fire, water, and earth—and wh by his ie 
strength, is always free from deception rici agri 

Let us meditate upon the pure, spotless, sorrowless, immortal 
Supreme Truth, which out of compassion illuminated this un aral- 
leled lamp of knowledge to Ka (Brahma) long ago. Throu nae 
form (Brahma), he gave it to Narada, and through him to Kis ania 
(Vyasa), and through him to Yogindra (Suka), and through him to 
Bhagavadrata (Pariksit).° i 


Here is the meaning of the first verse: “This Bhāgavata is the meaning of the 
Brahma-sūtra.”” Because of the Gāruda’s statement that this Mahā-purāņa 
is the natural commentary on the Brahma-sūtra, we will first introduce only 
that aspect (namely, its being a commentary on the Brahma-sütra). 


Explanation of Brahma-sütra 1.1.1: Satyam Parari Dhimahi 


The meaning of "Brahma-jijūāsā”: Param Dhīmahi 


5 Bhāgavata 1.1.1, the upakrama: 


janmādy asya yato 'nvayad itarata$ carthesv abhijnah svarat 

tene brahma hrda ya adikavaye muhyanti yat sūrayah 

tejovarimrdarh yathā vinimayo yatra trisargo *mrsà 

dhāmnā svena sada nirastakuhakam satyam param dhimahi. 
(Translation based on Sheridan 1994: 51-52) 


Bhagavata 12.13.19, the upasamhara: 


kasmai yena vibhasito ‘yam atulo jūāna-pradīpah pura 
tad-rūpeņa ca nāradāya munaye krsņāya tad-rüpina 

yogindraya tad-ātmanātha bhagavad-rataya kāruņyatas 

tac chuddham vimalam višokam amrtam satyam param dhimahi. 


aruda Purana (?), quoted in Madhva's Bhāgavata-tātparya- 


= 


artho ‘yam brahma-sūtrāņām, G 
nirnaya 1.1.1. 

In other words, wh 
cause it contains the verb and th 
Brahma-sūtra. 


en the verse is semantically analyzed, the second half has priority be- 
e main object. Therefore, it explains the first sütra of the 


ce 
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also outside it. Therefore, it is by nature superior (param) to everything, 
just like the sun is to rays, etc. Thus, to indicate his original form," the word 
“brahman” is explained by the word “param.” And this is intended here to 
be Bhagavan alone, because the purusa is only a portion of Bhagavan," and 
the undifferentiated Brahman is devoid of qualities and the like (and there- 
fore neither of them can be the referent of param). 

And the revered Sri Rāmānuja said, “The word ‘brahman’ is always asso- 
ciated with the quality of greatness. Its primary meaning (mukhyartha) is 
*he in whom there is an unlimited abundance of greatness, both in essential 
form (svarüpa) and qualities (guna).’ He is indeed the controller of all.”" 
And the Pracetās say, “There is indeed no limit to your opulence. Thus you 
are praised as unlimited." Thus, it has been suggested that although he has 
varieties of captivating, eternal forms, he still has a chief form which is 
supremely wonderful, and which is the basis of all those forms. Then, once 
it is established that he possesses such a form, by that very supremacy it is 
established that he is also Bhagavan, who has the forms of Visnu and 
others, because it has been shown that he is superior to Brahma, Siva, 
and others. 


? Sridhara glosses param as paramešvaram. 

" Dhimahi is the Vedic form of dhyāyema (optative, first person, plural). 

!! *Yoga-vrtti" refers to the meaning of a word based on its etymology, whereas rüdhi is its 
conventional meaning. Here, Jīva Gosvāmī is using the etymological meaning of “Brahman” 
(from “brih,” “to be great”) to connect it with param in the Bhāgavata's first verse. 

The original form (müla-rüpa) is Bhagavan. So the word “param” explains “brahman” 
because it refers to Brahman’s original form beyond everything, namely, Bhagavan. In this 
way, Jiva is tying together the words “param,” “brahman” and “bhagavan.” 

There are three purusas who oversee the working of the material cosmos, namely, 
Kāraņodakašāyī, Garbhodakašāyī, and KsirodakaSayi. The first purusa glances over the 
material energy (prakrti) and begins the process of creation, producing all the universes from 
his pores. The second purusa then enters each universe, and from his navel sprouts the lotus 
of Brahma. The third purusa accompanies each jiva as the overseer. All three are partial 
manifestations of Bhagavan. 


5 


n 


m sarvatra brhattva-guna-yogena hi brahma-śabdah. brhattvam ca svarüpena gunai$ 


ca yatrānavadhikātišayam so ‘sya mukhyo ‘rthah. sa ca sarvešvara eva. 
(Srībhāsya 1.1.1, p. 3) 


a na hy anto tvadvibhūtīnām so “nanta iti giyase 


(Bhagavata 4.30.31) 


168 


TRANSLATION AND NOTES 


Now, the explanation of *jijāāsā” is dhimahj E 
about him is verily meditation (dhyana) kis. ns nod 
in the eleventh; If one is well versed in the Veda but is not deepl a b x 
in the Supreme, then the fruit of his labor is only the labor itself j ETT 
that (labor) of a man protecting a cow which gives no milk nube ike 
I agree with Rāmānuja's view on the word dhimahi, namely thaudes ci 
tation (nididhyāsana) is the intended meaning of the word “jijñasa vis Thus, 
we arrive at the conclusion that the text called Šrī Bhagavata is the enit 
ment of the essence of all the Vedas, etc. : 


The plural form, dhimahi, (is used) in order to convey the necessity of 
meditation for everyone situated in a time, place, or parampara. This is 
because it speaks of meditation on Bhagavan, who is the source (arnšī) 
of the purusas who dwell within unlimited millions of universes.” By this 
(explanation of dhimahi), the doctrine of apparent transformation (vivarta- 
vada) (of the Advaitins), which is the very life of the doctrine of a “single 
jiva" (advocated by a section of the Advaitins), is set aside. The root *dhyai" 
(in dhyana) reminds us that Bhagavan also possesses form, because medita- 
tion on one who has form is not a difficult thing. When there is an easy 
means of obtaining a human goal (pum-artha), a person naturally does not 
execute what is difficult. Therefore, meditation on a formless one is by itself 
inferior. For this reason, it has been determined that the worshipper of him 
with form is the foremost among yogis. So says the Gitopanisad: 


6 Bhagavata 11.11.18. 

7 Šyāmdās p. 191. 

" In his commentary on the first sūtra, Rāmānuja writes, “jndtum icchà jijūāsā. icchaya 
isyamāņa-pradhānatvād isyamāņam jñanam iha vidhiyate." “Jijfiasa is the desire to know. 
Because the essential characteristic of a desire is the desired object, and the desired object is 
knowledge, therefore knowledge is enjoined here (by the word jijñasa)” (1985: 4). The term 
dhyana (or nididhyāsana) is central to Rāmānuja's Vedāntic exegesis, for he sees it as the 
intended referent for many Upanisadic terms such as manana, vedana, daršana, upāsanā 
and bhakti. Rāmānuja guotes a series of Upanisadic passages which exhort one to perform 
these activities in relation to the Self. and then says, “atra nididhyāsitavya ity ādinā aikarthyat 
‘anuvidya vijānāti, 'vijiaya prajūām kurvita’ ity evam ādibhih vākyārthajūānasya 
dhyānopakāratvāt ‘anuvidya,” ‘vijnaya’ ity anūdya, 'prajnàm kurvīta,' ‘vijanati’ iti dhyanam 
vidhiyate.” “Because these passages, such as *nididhyāsitavyah... „all have the same mean- 
ing, and because knowledge of their syntactical meaning is helpful for meditation, therefore 
after first stating (the need for knowledge), they enjoin meditation z (ibid.: 15-16). ES 

” The three purusas mentioned above are antaryamis for their respective realms of jurisdic- 
tion, namely, the complete aggregate of the material energy. the particular universes, and the 
individual jīvas. Jiva Gosvam discusses the various purusas in anuccheda 2 of the Paramatma- 

a Tantra in support of the threefold classification. 


sandarbha, where he quotes the Naradiy: the thr . 
Here, reference is made to the second purusa, Garbhodakašāyī Visnu, who appears in 
many forms because of the differences in the creation (bahubhedad bahubhedah). Jiva wants 


to draw attention to the fact that although Bhagavan is one, the jivas are many, and all of 


them are implied in the word dhimahi. 
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Those who fix the mind on me and always engage in worshipping 
me with great faith, I consider the best.” But those who worship the 
imperishable, indescribable, Unmanifest, and who are devoted to 
the good of all beings, they too reach me.2! There are great troubles 
for those attached to the Unmanifest. The unmanifest state is 
achieved with difficulty by those who are embodied.” 


This is also clarified by Brahma: “O mighty Lord! Those who reject the path 
of bhakti, which is the source of all welfare, and strain to obtain mere 
knowledge, suffer. Suffering is all that is left, and nothing else, just as in the 
case of those who thresh empty husks.”** 

Thus, it has been established that the object of meditation is Bhagavan 
himself, Siva and others have been ruled out. Also, the prayer that is expressed 
by the optative form of dhimahi, which is not associated with any other 
object, makes it apparent that the worship of Bhagavan is implied by medi- 
tation, because of his being the highest human goal. Therefore, the optative 
verb makes it self-evident that Bhagavan is the highest human goal," and it 
indicates that he has a supremely captivating form, as previously stated. 

So also (in the Gita), “Of Vedas, I am the Sama Veda."? Also therein, 
“And of Samas, I am the Brhatsāma.”* In the Brhatsāma, whose greatness 
is thus declared, it is stated, “The abode is great, the earth is great, the sky 
is great, heaven is great, the splendor is great, more splendorous than great 
things, more beautiful than beautiful things.””” 


The meaning of *athātah”: satyam 


“athatah” is satyam. This is because there the word “atha” has the sense of 
“coming directly after.” The word “atah” signifies that that which has been 
completed is the reason (for the present endeavor).? Therefore, “atha” means 
*according to the seguence of Vedic study, when the ritual section of the 
Vedas (karma-kāņda) has already been mastered by means of the pūrva- 
mimarhsa—immediately after acquiring a full knowledge of karma...” 


? Gita 122. 

?! Gita 12.3-4. 

? Gita 12.5. 

3 Bhagavata 10.14.4. 

In other words, all living beings would be reguested to meditate on Bhagavān only if he were 

the worthiest goal to be attained. 

5 Gita 10.22. 

26 Gita 10.35. 

27 Brhatsāma (?). 

28 This sentence is essentially quoted from Rāmānuja's commentary on Brahma-sütra 1.1.1: 
atrāyam atha $abda ānantarye bhavati; ata$ šabdo vrttasya hetubhave (1985: 2). 

2 Siva is following Ramanuja's interpretation of *athatah." He quotes the relevant passage below. 


170 


TRANSLATION AND NOTES 


NEMS means according to this sequence (of study), immediately after 
the brahma-kāņda has been arrived at and all its meaning ascertained by 
means of the uttara-mīmārsā, and by reason of the specified meaning of a 
statement that has already been studied,...” It is understood that (the 
uttara-mimamsa should be studied) after the pirva-mimarhsa becats the 
pūrva-mīmāmsā is the prima facie view in relation to the uttara-mimamsa 
which is the conclusive response." And in those sections where it is not 
in conflict, the pūrva-mīmāmsā can be helpful to the uttara-mīmārmsā. 
Another reason (to first study the pūrva-mīmāmsā) is that ritual brings 
about purification of the mind, which is characterized by such qualities 
as peace. 

And we also have these statements," “And as here in this world the 
possession of a territory won by action comes to an end, so in the here- 
after a world won by merit comes to an end. Those here in this world who 
depart after discovering the self and these real desires obtain complete 
freedom of movement is all the worlds.” “He does not return again.” 
“He (the jiva) partakes of infinity.”** “The pure person attains the highest 
equality." “Those who, resorting to this knowledge, have attained my 
own nature are not born during creation, nor do they suffer during 
destruction.”*° 

Now, both of these? are described in Sri Rāmānuja's commentary: 


It is said that the fruits of karma, which is known from the earlier 
section of Mimarnsa, are impermanent and paltry, and the fruits 
of knowledge of Brahman, which is learnt in the later section, are 
imperishable and infinite. Therefore, Brahman should be known 
subsequent to the knowledge of karma. This is what is stated 
here. The same has been said by the very first commentator (on 
the Brahma-sūtra), the blessed Baudhayana, “Immediately after 


9? The utility of the purva-mimamsa (Jaimini’s sūtras) for the student is that it functions as the 
pūrva-paksa—the prima facie view to which the argument is directed. By studying that first, 
one can understand the uttara-mimamsa (Bādarāyaņa's Brahma-sütra), which provides the 
proper conclusion (uttara-paksa or siddhanta). This understanding of the relation between 
pūrva-mīmāmsā and uttara-mimarhsa is not taken from Rāmānuja, who sees the two as 
putting forward a single, coherent viewpoint. S Pr 

3! These Upanisadic passages are quoted in order to highlight the difference between this 
temporary world and the eternal world of Brahman. The contrast between the two is the 
main lesson to be learned by studying the pūrvamīmāmsā. 

32 Chāndogya 8.1.6. Translation by Olivelle. 

Source unknown. 

^ Švetāšvatara 5.9. 

35 Mundaka 3.1.3. 


*6 Gita 14.2. EN 
37 That is, the eternal and the temporary, or the paths of karma and brahma-jnana. 
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the study of karma has been completed, there is inquiry into 
Brahman.”** 


This is also apparent in the story of Purafijana, in the etymology of the 
words *pitrhū” and "devahü," (which correspond to) the right and left 
ears.? The reason for inquiry into Brahman (brahma-jijūāsā) is the know- 
ledge of the reality (satyatva) of Brahman's constant, supreme happiness. 
This occurs after complete knowledge of the karma-kanda, and after delib- 
erating on the real nature of the happiness found in heaven, etc., which is 
described in certain statements found in the brahma-kanda, and thus realiz- 
ing that it is actually transitory and miserable. 

Once this meaning of “athatah” is known, he now gives the meaning 
that is ultimately arrived at. Satyam is the unchanging (or constant) exist- 
ence, which gives existence to everything else. We get this meaning because 
of the syntactical connection (anvaya) of satyam with param. In the $ruti 
passage, “satyarh jfüiànam anantam brahma,”*' satyam is also syntactically 
connected with Brahman.” Then, because the existence of another person 
is dependent on his wish, that person's existence turns out to be transitory. 


mīmārnsāpūrvabhāgajīātasya karmaņo ‘Ipasthiraphalatvat uparitanabhāgāvase- 
yasyānantāksaya-phalatvāc ca pūrvavrttāt karmajiānād anantaram tata eva hetor 
brahma jnatavyam ity uktam bhavati. tadaha vrttikarah—vrttat karmādhigamād 
anantaram brahmavividisā iti. 


(1985: 4) 


2 The story of Purañjana is related by Narada to Maharaja Pracinabarhi in the fourth book of 
the Bhāgavata. The story is an analogy for the life of the King himself, by which Narada 
hopes to awaken him to his sinful ways and their consequences. The apertures of the body 
are represented by different gates of Puranjana's city, which he “enters” for different kinds 
of sense enjoyment. The southern and northern gates, corresponding to the right and left 
ears when facing east, are described as the pitrhū-dvār (the gate invoking the Pitrs) and the 
devahū-dvār (the gate invoking the devas), respectively. The right ear is used for hearing 
karma-kāņģa, leading to enjoyment in the realm of the Pitrs, whereas the left ear is used for 
initiation into brahma-jñana, leading to realm of the gods (or God). The important point 
here is the order in which Purañjana visits these gates. Sridhara Svāmī explains, “Sravana- 
kale ca balādhikyād daksina-karnah prathamam pravartate. šāstre ca prathamari Srotavyam 
karma-kāņdam.” “The right ear comes first because it has greater power when hearing. So 
also in the matter of scripture, the karma-kāņda should be heard first” (commentary on 
4.25.50—51). 

So far, Jīva has explained the phrase “athatah” in its usual mimarnsa context. Now he proceeds 
to explain in terms of the Bhagavata's first verse, or more specifically, by the word satyam. 
“Brahman is existence, knowledge, infinity." (Taittirīya 2.1.2). 

Because the words are in apposition, it can be concluded that satyam is param is Brahman, 
and that the existence (satyam) of Brahman is supreme (param). This is the same conclusion 
that was reached by the “usual” method of explaining “athatah,” given above. Thus, satyam 
is the proper commentary on “athatah.” 


4 


5I 
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So here, the sense is, “Until now, we have been meditating on the things of 


transitory existence. Let us now meditate on the on 

I e whose € i i 
: 543 xistence 
1 jJ z yin 2 43 1 nce 1S 


The essential definition: Dhāmnā Svena... 


Now, dhāmnā clearly indicates (the Lord's) supremacy. Here, the word dhāma 
refers to power (prabhāva) or splendor (prakāša), since there are various 
kinds of meaning given in the Amarakoša and other lexicons.“ “Dhama 
means house, body, light, or splendor.”* It does not, however, mean “one’s 
own form (svarüpa)."^5 Also, the word kuhaka refers to that which deceives, 
namely the maya power which covers and tosses the jīva's svarüpa." So (the 
meaning of the whole phrase is), “(We meditate on) him, by whose $akti— 
that is, by whose personal power or splendor (svena dhamna)—the power of 
maya the deceiver (kuhakam) is always (sada) destroyed (nirastam). So it is 
stated, “Casting away maya by the Sakti of knowledge . . .”** If this Sakti 
were incidental (to Bhagavan), the word svena would be pointless. But when 
syena is explained in the sense of “his own svarūpa,” the interpretation is 
successful? In whatever way we explain (the phrase dhdmnd svena sada 
nirasta-kuhakam), we arrive at the same conclusion: the Sakti has the quality 
of destroying deceit. That is made clear by the third (instrumental) case, 
which has the sense of “the most effective means."? 


* Jiva Gosvāmī has thus given the same sense to satyarit param dhīmahi, as he did to athatah 
brahma-jijñasa: “Having done that, let us now do this.” 
Sridhara glosses dhāmnā as mahasā (also “power” or *splendor”). 


ie grhadehatvitprabhava dhamani 
(Amarakoša 3.3.124) 


46 If dhama did mean svarūpa, it would make the next word in the verse—svena, his 
own—redundant. : : 

47 The maya-Sakti of Bhagavan has two functions in relation to the jīva, namely, obscuring his 
natural properties of sac-cid-ānanda (āvaraņa), and casting him into various confusing situ- 
ations (viksepaņa). Šrīdhara explains kuhakam as kapatam māyālaksaņam, deceit that is a 
characteristic of māyā. 1 

48 This phrase occurs in a prayer by Queen Kunti to Krsna (Bhagavata 1.7.23). You are the 
original purusa himself, the Lord who is beyond prakrti. Casting away maya by the cit-Sakti, 
you are situated in your own beatitude (kaivalya). Sadan : 

4 Jiva Gosvāmī here introduces the key Caitanyite concept of svarüpa-Sakti, the internal or 
personal energy of Bhagavan. Above, it was said that the word dhdma does not mean 
svarüpa, but rather the šakti which is his splendor ( DG Here, the word svena is glossed 
[ arü from dhamnd svena we get svarüpa-saKt. 

$0 A i Panini’s rule in the Karaka section of the Astādhyāyī: “sadhakatamam 
karanath,” “the instrument has the sense of ‘most effective means (1.4.42). 
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By this, we can also understand his essential definition as that principle or 
entity which is distinct from māyā and its effects. Thus, we can understand 
the svarūpa-laksaņa.*' This is quite well known through $ruti statements, 
“Brahman is existence, knowledge, and infinity,” “Brahman is wisdom and 
bliss.” The word satyam is used to indicate these $ruti passages. The svarūpa- 
§akti has already been directly mentioned (by dhamnd svena), and so it is 
very obvious that this (Supreme Truth) is Bhagavan. 


Refutation of Advaita: Tejo-vari-mrdam . . . 


Now, yatra gives the reason for his being the chief Truth. Bhagavan 
Vasudeva, being Brahman, is situated everywhere. The creation, consisting 
of the living beings, senses, and gods, based on the three gunas, is situated 
in him, and he is their master.” That creation is not false (amrsā). It is not 
superimposed upon his energies, etc., like silver (on a shell). Rather, it is 
always situated in Brahman, who is referred to in the famous šruti passage 
“From which these... ,”*° For this reason (it is said in the Brahma-sūtra), 
“But the creation of name and form is from him who made it tripartite, for 
this is the teaching.” By this rule, the creation is certainly real (satya), for 
it has only one creator. 

In the verse, the non-falsity (of the creation) is also established by an 
example. The exchange of fire, etc., is the mutual transposition of portions 
(of each element). This means that a portion of each element is situated in 


Following Sridhara Svami, Jiva now explains the verse in terms of the categories of svarüpa- 
laksana (essential definition) and tatastha-laksana (definition per accidens). According to 
Sridhara, the second half of the verse offers Brahman’s svarūpa-laksaņa, whereas the first 
half offers the tatastha-laksana. 

* Brhadāraņyaka 2.1.2. 

5) Brhadāraņyaka 3.9.28. 

Here, Jīva Gosvāmī begins his explanation of the difficult third line, by which he refutes the 
advaita view of the creation as a superimposition (āropa or adhyāsa) on Brahman. 

* This sentence is a paraphrase of Sridhara’s gloss: “yatra yasmin brahmani trayanam māyā- 
guņānām tamo-rajah-sattvanarh sargo bhutendriya-devatā-rupo 'mrsā satyah.” Jīva expands 
on Srīdhara's gloss of yatra (yasmin brahmani, “in which Brahman”) by identifying Brah- 
man with Bhagavan: “brahmatvat sarvatra sthite vasudeve bhagavati yasmin,” “in whom, in 
Bhagavan Vasudeva, situated everywhere, because of his being Brahman.” Jiva thus makes 
the term “brahman” a qualifier of “Bhagavan” that indicates Bhagavan’s all-pervasiveness. 
This is in accord with the respective functions assigned to Brahman, Paramātmā and Bhagavan 
in Gaudiya theology. 

“That from which these beings are born; on which, once born, they live; and into which they 
pass upon death—seek to perceive that! That is brahman!” (Taittirīya 3.1.1, translation by 
Olivelle). 


z 


z 


2 sarnjña-mürti-klptis tu trivrt-kurvata upadesat 


(2.4.20) 
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the others. This (transposition of elements 


the Lord created them.? * ) is not like a falsity, but only as 


Each of these three deities be 

i ; ; LE comes threefold. Th 
red appearance of a fire is, in fact, the appearance of heat, the white, that of 
water, and the black, that of earth or food.’ Í I 


: nes the inter pretation given here is based on the $ruti, other imaginary 
interpretations are automatically defeated. In those interpretations, fire and 
the other elements, which were indicated in a general way (in the verse) d 
explained in a particular way. This does not please the grammarians If this 
was what the Bhagavata meant, it would have said “like water in a mirage? 
and similarly for the other elements.*' Moreover, in that view, the threefold 
creation (trisarga) is not born from Brahman in the primary sense of the 
word “born”. Rather, the word janma is taken in the sense of superimposi- 
tion (āropa). In other words, that superimposition takes place due to error 
(bhrama). Now error depends upon similarity. But similarity can make both 
entities the substratum of error, given a difference in time. Therefore, there 
is also the possibility of having the erroneous knowledge of a shell in 


5* teja-àdinam vinimayah parasparám$a-vyatyayah parasparasminn arisenavasthitih ity arthah. 
Jiva is speaking here of trivrt-karana, a process of partition by which each of the base 
elements—earth, water, and fire—are compounded with parts of the other two. First each 
element is divided into equal halves, and one half is further halved. Then, the half part of 
each element is combined with a quarter of each of the other two. The resultant three 
compounds are named “earth,” “water,” and “fire” depending on the predominant element 
in each. In order to account for the other two elements—sky (ākāša) and air (vàyu)— 
Sankara and Rāmānuja expanded trivrt-karana into parici-karana, a similar process of five- 
fold partition. 

9 Here, Jiva strongly disagrees with Šrīdhara, who takes vinimaya as the mistaken appearance 
of one element in another, like fire reflected in water, or the mirage of water on land. By this 
interpretation of tejo-vari-mrdam yatha yinimayah, the phrase becomes an example of the 
insubstantial nature of the trisargaļi. Jīva, however, takes vinimaya in the sense of trivrt- 
karana, which means that the Bhagavata here is giving an example of the method in which 
Brahman undertakes the real trisarga. 


g imas tisro devatās trivrd ekaika bhavati. yad agne rohitam rüpari tejasas tad- 
rüpam yac chuklam tad apam yat krsnam tat prthivyah tad annasya. 
(Chāndogya 6.3.4, 6.4.1, translation by Olivelle) 


61 The pürvapaksin here is Sridhara Svāmī who writes: 


vinimayo vyatyayo ‘nyasminn anyāvabhāsah. sa yathādhisthāna-sattayā sadvat 
pratiyata ity arthah. tatra tejasi vāri-buddhir marīci-toye prasiddhā. mrdi kācādau 
vāri-buddhir vāriņi ca kācādi-buddhir ityādi yathà-yatham ūhyam 


Vinimaya is transposition—the appearance of one thing in another. That (appear- 
ance) passes as reality because of the underlying existence. In this regard, the 
perception of water in a mirage, which is the fire element, is well known. There is 
also the perception of water in glass, which is the earth element, the perception of 
glass in water, and so on with the other elements. substituting them as appropriate. 
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silver.” There is no hard and fast rule that the substratum of error is only 
one and that the things created by error are many. For this reason, it is 
possible to confuse trees, smoke, and a mountain at a great distance with a 
large cloud. So also in this case, the threefold creation (trisarga) is being 
directly perceived since time immemorial, and Brahman shines forth on its 
own, because it is pure consciousness.” Then, if the jīva, who has been 
oppressed by beginningless ignorance, has the confusion of the trisarga in 
Brahman, why is it never the case that he also has the confusion of Brahman 
in the trisarga? So one has to conclude that Brahman becomes the sub- 
stratum (of ignorance). If this is not so, then there will be the contingency 
of total chaos. 

Besides, agency of superimposition cannot take place for pure conscious- 
ness, even as it cannot take place in the case of an insentient entity. But their 
(the Advaitins’) view is that Brahman is pure consciousness. Therefore, when 
the explanation is established based on šruti, the following viewpoint would 
emerge: the superimposition of something occurs in the place where that 
thing does not actually exist, but is seen elsewhere. Thus, in actual fact, 
because the superimposition is not connected to the actual object, the object’s 
existence cannot give rise to the superimposition.“ Rather, because the 
threefold creation (trisarga) is born from Bhagavan—in the primary sense 


9 Normally, one mistakes a shell for silver (since silver is the desirable object), but there is also 
the possibility of mistaking silver for a shell. This is because both objects are similar, and the 
perceiver has had a separate (“given a difference in time”) perception of each item. The 
Advaitins claim that Brahman mistakenly appears as the world, due to the superimposition 
of the latter on the former. The challenge, then, is whether Brahman and the world are 
similar enough to cause such confusion, and whether the world can also mistakenly appear 
like Brahman. The answer, of course, will be negative for both. The Advaitin could then 
argue: it is impossible to have the mistaken appearance of Brahman in the world, because 
there is no one-to-one correspondence—the world is multifarious and Brahman is only one. 
To this, Jiva replies that it is in fact possible to have the superimposition of a single object on 
a collection of objects, as when a mountain, smoke, and trees are all together mistaken for a 
cloud. This argument against the Advaita theory of superimposition is found in Sudaršana 
Sūri's Sruta-prakasika. 
In other words, both Brahman and the world are independently knowable entities, like silver 
and a shell, and so there is no obvious reason why one should be real and the other a 
product of confusion. 
The point is this: by definition the actual object is absent from the superimposition; therefore 
there is no connection between the superimposition and the object upon which it is super- 
imposed. For example, when silver is superimposed on a shell, the actual silver is absent, and 
so there can be no connection between silver and the shell. Therefore, the shell cannot give rise 
to the appearance of silver. Similarly, when the world is superimposed on Brahman, there is, 
by definition, no world actually present there, and so there is no connection between the world 
and Brahman. Therefore the world'sexistencecannot be derived from Brahman's supreme reality. 
Jiva Gosvàmi is arguing here against the explanation given by Sridhara Svāmī, who glosses 
the words trisargomrsā as “sargo 'mrsā satyah,” “the creation is real,” but then explains that 
reality as follows: “yat-satyataya mithyā-sargo ‘pi satyavat pratiyate tam param satyam ity 
arthah.” “The Supreme Reality is he by whose reality even the false world appears to be real.” 
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(of “born”)"—and Bhagavan is qualified by the trisarga-šakti, and b 
this is taught by negative concomitance (vyatireka) therefore th am 
exists in Bhagavan, the all-soul, as distinguished eon him. It is à EEK 
imposed on him. Nevertheless, there is only a suspicion of su Nis sition 
since he is untouched by the trisarga, due to the iēotēs able ERI ile 
same reasoning as (we used in explaining) dhamna, etc. js: 
And so, “just as the light of a fire situated in one place spreads,” in the 
same way, the creation’s existence arises by Bhagavan’s existence. Therefore 
Bhagavan s existence is primary, and the threefold creation is not false ‘And 
likewise, the $ruti, **The real behind the real,’ and indeed the pranas are 
the real, and behind them, this (self) is the real.” The word "tprinaPiréfers 
to the gross and subtle elements, which are known to be real by practical 
experience. Thus, the $ruti proves that their original cause, the Supreme 
Truth (parama-satya), is Bhagavan. 


Explanation of Brahma-sütra 1.1.2: Janmady Asya Yatah 


The definition per accidens 


Now, the verse also reveals that same Bhagavan by definition per accidens 
(tatastha-laksana). First of all, desiring to inform us that this samhita® is 
a commentary on the Brahma-sütra, full of brilliant meanings, the verse 
begins by restating the second sūtra: janmādy asya yatah. Janmadi is creation, 
maintenance, and annihilation.” It is a tad-guna-samvijüàna bahuvrīhi 


65 That is, not in the sense of aropa, or superimposition, which is an indirect meaning of janma. 


$ eka-deśa-sthitasyāgner jyotsnā vistāriņī yatha 
parasya brahmanah śaktis tathedam akhilarh jagat 
Just as the light of a fire situated in one place spreads, so the energy of the 


supreme Brahman (pervades) the entire universe. 
(Visnu Purana 1.22.54) 


% Brhadāraņyaka 2.1.20. ; E 
6 The Bhāgavata calls itself the "sátvata-samhità," perhaps as a reference to its connection 


with the Pāūcarātrika samhità tradition. 


anarthopašamarh sāksād bhakti-yogam adhoksaje 
lokasyājānato vidvarns cakre sātvata-sarhhitām 
The learned (Vyāsa) composed the sátvata-samhità for people who do not know 


bhakti-yoga for Adhoksaja (Visnu), which directly removes unwanted things. 
(1.7.6) 


janmādy asya yatah, up to the discussion of Bhagavan’s 


9 The following commentary on C 
f Rāmānuja's commentary on that sütra. 


šaktis, is basically a summary o 
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compound.” The syntactical order of the words in the verse (anvaya) is as 
follows: Let us meditate (dhimahi) on him, the Supreme (param), from whom 
(vatah) there is the birth, etc. (janmādi) of this world (asya). The world, which 
is full of many agents and enjoyers, from Brahma to the clump of grass, 
which includes a variety of wonderful creations that are inconceivable to the 
mind, and which is the repository of the results of both fixed duties and those 
occasioned by a particular time or place, comes from him." Through the 
inconceivable Sakti, he is himself the material cause as well as the agent, etc.” 

And here is the statement under discussion (visaya-vākya): “Bhrgu, the 
son of Varuna, once went up to his father Varuna and said: ‘Sir, teach me 
brahman.” Beginning like this, (the passage continues), “That from which 
these beings are born; on which, once born, they live; and into which they 
pass upon death—seek to perceive that! That is brahman!"? And also, “It 
created fire (tejas)...”” 

The world, which has birth, etc., is an accidental characteristic (upalaksana); 
it is not a defining characteristic (višesaņa).” Therefore, the world is not 
included during meditation on him. Rather, we should only meditate on 
him, the pure. Furthermore, it has already been stated that Brahman is 
characterized by qualities." Here, the fact that such a Brahman is the cause 
of the birth, etc., of the world indicates that he possesses all Saktis, his 
purposes are fulfilled, he knows everything, and he is the lord of every- 
thing.” “He knows everything. He is omniscient. His austerity consists of 


?' Janmādi is a neuter singular possessive compound—“that which has janma as its first mem- 


ber.” It thus refers to the triad of birth, maintenance, and annihilation. Because janma is 
included in this triad, the compound is a tad-guna-samvijfiana bahuvrīhi, that is, a possess- 
ive compound in which the constituent elements are included in the object to which the 
compound refers. A standard example of such a compound is lamba-karna, “the long-eared 
man,” where the long ears are included in the man to which the compound refers. 

Jiva is using the same language as Rāmānuja, who writes: “asya acintya-vividha-vicitra- 
racanasya niyata-deSa-kala-phala-bhoga-brahmadi-stamba-paryanta-ksetrajita-misrasya 
jagatah” (1985: 272). 

This refers to the two causes of the world recognized in Vedānta, namely, the material cause 
(upādāna-kāraņa) and the efficient cause or the agent (nimitta-kāraņa). Brahman is both, 
albeit through his šakti. 

Taittirīya 3.1.1 (translation by Olivelle). 

Chandogya 6.2.3. The passage describes the process of creation from the original single 
existence (sat), This sat created fire that created water that created food. The passage thus 
fits neatly with the Bhagavata verse. 

Rāmānuja agrees: “jagat-srsti-sthiti-pralayair upalaksaņa-bhūtair brahma pratipattum 
Sakyate” (1985: 278). To say that the world is an upalaksana of Brahman is another way of 
affirming that it is part of his tatastha-laksana, and not svarūpa-laksaņa. 

At various points in the commentary, Jīva has shown that Brahman possesses the qualities 
of paratvam (supremacy), mūrtatvam (form), satyatvam (truth or existence), and so on. 
Now, Brahman’s relation to the world indicates further qualities, even though that relation 
is only an accidental characteristic of his. 

Rāmānuja says: “Jagan-nimittopadanataksipta-sarvajiiatva-satya-sankalpatva-vicitra- 
Saktitvādy-ākāra-brhatvena pratipannarh brahmeti” (1985: 279). 
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$78 co 
knowledge. The controller of all,” and so on in the $ruti.” This supre- 
macy indicates that his essential form (svarūpa) is opposed to all dene 
things, which are destroyed in him, and that he possesses unlimited auspicious 


qualities, such as knowledge. “It is known that he does not have a body or 
sense organs,” and so on in the éruti.®! 1 


The nature of Bhagavan 


AS for those who claim that an unqualified substance is the object of inquiry 
in their view, janmady asya yatah would be inappropriate for the au 
into Brahman.” (Their view is incorrect) because the etymology of “brahman” 
is “unsurpassed greatness and growth” and it is stated here that Brahman is 
the cause of the birth, etc., of the world. Similarly, in the following sūtras, as 
well is in the groups of $ruti passages cited by them, we see that qualities 
such as “thinking” (īksaņa) are associated (with Brahman).? For this reason, 
the sūtras and the Srutis cited by them do not prove the above view. 

The subject matter of logic is that it is concerned with a thing in which the 
properties of what is to be proved are invariably associated with the properties 
of the means of proof.** Therefore, logic also does not prove an unqualified 
substance. 


8 Mundaka 1.1.9. 

? Brhadaranyaka 4.4.22. The passage continues, “[This Self is] the lord of all, the ruler of 
all. ,.. He is the master of all. He is the ruler of beings. He is the protector of beings.” 
Rāmānuja says: “yatah yasmāt sarvešvarān nikhila-heya-pratyanīka-svarūpāt satya-sankalpaj 
jiananandady-ananta-kalyana-gunat . . ." (1985: 273-274). 
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a na tasya karyarh karaņam ca vidyate na tat-samas cabhyadhika§ ca drsyate 
parāsya Saktir vividhaiva $rüyate svābhāvikī jūāna-bala-kriyā ca 
(SvetaSvatara 6.8) 


It is known that he does not have a body or sense organs. It is seen that there is 
none equal to, or greater than, him. It is heard that (his) Sakti, which is supreme, 
manifold, and part of his very nature, is knowledge, strength, and activity. 


This verse plays a key role in establishing the doctrine of three Saktis in Caitanya Vaisnavism. 
This phrase can also be translated as: “In their view. “janmady asya yatah” would be 
unrelated to “brahma-jijnasa” (the first sūtra).” Since “janmady asya yatah” describes a 
qualified entity, this sütra could not be describing the same substance as the first sütra, 
which, according to this view, speaks of the unqualified Brahman. Thus, the second sūtra 
becomes unrelated to the first, and becomes irrelevant for one inquiring about Brahman. 

Sūtra five, īksater nāšabdam, is associated with Chandogya 6.2.1—4: “In the beginning, dear 
child, there was only this existence (sat), one without a second. . . . It thought (aiksata), *Let 


me become many. Let me propagate.” N f : 
* Jīva is referring here to vyūpti, which is the invariable concomitance of the sadhya and 
sadhana (or hetu). Vyapti is at the heart of any logical inference (anumana). For a definition 


of each term and examples, see the discussion on the Bhagavata's reasoning-verse (upapatti) 


in Chapter 4 of this book. 
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“Brahman is that from which there is the error (bhrama) of the birth, ete., 
of the world.” Even accepting this imaginary view of yours, an unqualified 
substance is not established, because you must admit that basis of confusion 
is ignorance, and the witness of ignorance is Brahman. And Brahman is said 
to be a witness because he is essentially luminous. But luminosity is what 
distinguishes (a conscious entity) from an inert object, because by nature it 
makes itself and other things available for ordinary experience. Thus, (Brah- 
man has) the condition of being gualified.** Without that, there would be no 
luminosity. There would be nothing." Moreover, (the Mayavadis think that) 
their doctrine will be proven by the phrase tejo-vāri-mrdām. (But if we accept 
their view.) janmady asya yatah becomes pointless.** 

Therefore, once Brahman is proved to be qualified, that quality turns out 
to be Sakti. And Sakti has been shown to be threefold—internal (antaranga), 
external (bahiranga), and marginal (tatasthā). Among these, the external 
Sakti alone forms the direct cause in regard to the world’s modifications, 
such as birth. Therefore, the external Sakti also has the name “maya,” as 
previously mentioned. And we are the marginal Sakti, referred to by the 
word dhimahi. 

Now, the birth, etc., of this world are from the purusa, who is a portion 
of Bhagavan, and who is qualified by the šakti called prakrti that is the 
material cause of the world. Even so, the purusa’s causality ultimately 
culminates in Bhagavan alone. Something that takes birth in a part of the 
ocean, takes birth in the ocean itself. As it is said, “Prakrti is the material 
cause of what is existent, the supreme purusa is the support, and time is 
what manifests it. But I, Brahman, am these three (prakrti, purusa, and 
time).”*” 

And even janmādy asya yatah indicates that Bhagavān possesses form. He 
is the repository of unlimited supreme šaktis that are the source of the form 
energy (mürti-Sakti) pertaining to the world, which has a tangible form. This 
is implied because he is accepted as the supreme cause. But while he possesses 


% A witness is able to perceive an object only when it is illuminated. Since Brahman is the first 
and independent perceiver, he must be self-illuminating. That is, he illuminates himself and 
others by his own luminosity. 

Earlier in his commentary, Rāmānuja defines a quality (višesa) as a vyāvartaka—that which 
distinguishes one object from another. Since being luminous is what distinguishes a conscious 
entity from an inert one, luminosity is a quality, or viSesa. Since Brahman is essentially 
luminous, he must be qualified, or savišesa. 

The last three paragraphs are directly quoted from Ramanuja’s commentary on Brahma- 
sütra 1.1.2 (1985: 283—284). 

As described above, the Advaitins interpret tejo-vari-mrdam yathā vinimayah as the false 
appearance of one element in another, and then conclude from this analogy that the world is 
a superimposition on Brahman. This means that in fact nothing substantial comes from 
Brahman, which makes the phrase Jjanmady asya yatah pointless, 

* This verse (Bhāgavata 11.24.19) is spoken by Krsna to Uddhava. 
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form, he does not take birth from another being, due to the problem of 
infinite regress. So, only one single principle must be accepted as the first 
just like the Unmanifest (avyakta) of the Sankhya philosophers.” This is 
because of the specific denial by the following scripture: “He is the cause. 
the ruler of the ruler of the senses. No one is his parent or ruler."?! (The 
Lord is proved to have form) because of the declaration by this S sruti 
This form is beginningless, perfect, non-material, and natural. 


Bhagavan is Narayana 


Thus, once it has been established that he has a form, it follows that the 
person who possesses form is Bhagavan, and none other. Bhagavan i 

directly Visnu, Narayana, etc. As in the Dana-dharma, “From whom all 
beings arise at the beginning of the first age, and in whom they are again 
destroyed at the end of the age...” This and similar teaching are found at 
the beginning of the Sahasra-nama. As it is said therein, “He has an indes- 
cribable form. He is beautiful"? So also in the Skanda, “The creator, 
protector, and destroyer is Lord Hari alone. Others’ being the creator, etc., 
is said to be like a wooden, female doll. The entire creation, etc., arises in 
every way from Visnu alone. It is not, however, produced by the complete 
Self, but only from the activity of a part.””* And in the Mahopanisad, “He 
creates through Brahma. He destroys through Rudra. . . .”” Therefore, it is 
described, “For the creation and destruction of the universe, Hiranyagarbha 
(Brahma) and Sarva (Siva) are mere instruments of formless time, which is 
yours, the Lord's.”* (Hiranyagarbha and Sarva are) mere instruments of 
your time, that is, the time-Sakti, which is formless. “Your” is a vyadhikarana- 
sasthī, a genitive which is separately construed.” “The first incarnation of 


% Even the non-theistic Sankhya system must accept a primeval entity, called the avyakta, 
from which everything evolves, but which itself has no cause. 

Svetasvatara 9.9. 

%2 Mahābhārata (Anušāsana-parva) 13.135.11. 

3 Visnu-sahasra-nàma-stotra verse 19. 

9! Skanda (?). 

°° Mahopanisad (?). 


35 nimitta-mātram 1$asya višva-sarga-nirodhayoh 
hiranyagarbhah šarvaš ca kalasyarüpinas tava 
(Bhāgavata 10.71.8) 


The verse is spoken by Uddhava to Krsna. i b. 
The words tava īšasya (of you, the Lord) are not in agreement with the other genitives in the 
verse, namely, kalasya arüpinah (of formless time). The Lord is not being identified with 
time. Rather, he possesses time, which is one of his Saktis, and time, in turn, possesses the 
instruments Brahmà and Siva. Thus, tava is twice removed from the subject of the sentence, 
and so bears a different case-relation (vyadhikarana) than kalasya. 
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the Supreme is the purusa....”** And, “From whose portion there is the 
a A à : = »99 : a 

maintenance, birth, and destruction of this (world) . . ."* In this way, it has 

been described here that the one who has such a form is Bhagavan alone. 


Explanation of Brahma-sütra 1.1.3—4: Anvayad Itaratas Carthesu 


Explanation of «Šāstra-yonitvāt d 


Now, after ascertaining the Supreme by the definition per accidens, that 
feature is now established by the two sütras of the Brahma-sütra, *$āstra- 
yonitvat” and “tat tu samanvayat.”!” So, (here is) the meaning of the first 
sūtra: Why is Brahman the cause of the birth, etc., of the world? That is 
stated here: because he is one about whom scripture (Sastra) is the source 
(yoni) or cause of knowledge. That is to say scriptural passages such as 
"from whom these beings . . .”'°' are the means to prove him.'” Tarka (logic) 
is not a proof in this regard, as is the case with other philosophical systems 
as well. “Tarkapratisthanat (because logic has no basis).”' The import is: 
since Brahman is not the object of any means of knowledge (pramāņa) such 
as perception (pratyaksa), because he is completely beyond the ken of the 
senses, 

The Buddhists will be refuted by logic itself in the second chapter of the 
Brahma-sütra (avirodhadhyaya). Here, (we show that) logic has no basis: 
“The Lord is not the doer, because he has no purpose to be served, just like 
a liberated soul. The body, world, etc., have the jiva as their doer (creator), 
because they are effects, like a pot. Time—about which there are differences 
of opinion—is never devoid of the world,! because of its very nature of 


% Bhagavata 2.6.42. 

? Bhāgavata 6.9.12. Yamarāja is speaking here of Visņu, whom he mentions by name in 
subseguent verses. 

Brahma-sūtra 1.1.3-4, 

"! Taittirīya 3.1.1. 


'? Rāmānuja writes in his commentary on this sütra: 
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Sastram yasya yonih kāraņam pramāņam, tac chāstra-yoni. tasya bhāvah 
Süstra-yonitvam. tasmād brahma-jiiāna-kāraņatvāc chastrasya tad-yonitvam 
brahmanah . . . šāstraika-pramāņakatvād ukta-svarüpam brahma, ‘yato và imāni 
bhūtānī' ity ādi-vākyam bodhayaty evety arthah. 

(1985: 285—286) 


° Brahma-sütra 2.1.11. 


'* Rāmānuja: atyantātīndriyatvena pratyaksādi-pramāņāvisayatayā brahmanah (1985: 286). 
"5 That is, there was no time when the world did not exist. 
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being time, just like the present time,” and so on. Thus inu saa s 
L 3 ou 


the Lord according to one philosophic 
: 3 al system a 
opposing philosophical system.” b ystem are refuted by another, 


For this reason, the Greatest Person, the Lord of all, the supreme Brah 
man is proved only by scripture. The scriptures EASE that m is diffi = 
from all things which are known by any other means of knowledge ( E 
that he is an ocean of limitless, abundant, immeasurable, noble Ri gar 
ful gualities, including knowing everything, having his purposes fulfilled, 
and so on; and that his form is opposed to all detestable things. He does not 
have even a hint of the defects that result from similarity to objects which 
are known by other pramāņas.™ In this way, it is established that he has a 
form which is eternal, unlimited, and of his own nature. 


Explanation of “Tat Tu Samanvayat” 


Now the meaning of the other sütra (tat tu samanvayat): How is Brahman 
proved by scripture? That is stated by “tat tu.” The word “tu” is for the 
purpose of removing the doubt raised earlier.” “Tat” indicates that Brahman 
can be proved by scripture. Why? Because of samanvaya. Establishing 


106 The above three sentences are part of an interesting section in the Śrībhāşya. Although the 
point being made in each syllogism is acceptable to Rāmānuja, he nevertheless argues against 
them, simply to show that inference is not a valid means of gaining certain knowledge. 
Rāmānuja gives four inferences, but Jiva leaves out the third: “The Lord is not the doer, 
because he does not have a body, like them (the liberated souls)." Jiva has already shown 
that the Lord has a non-material form, and so he does not bring up the issue again here. 

Jiva quotes Rāmānuja exactly, excluding the third syllogism: 


tanu-bhuvanādi ksetrajfia-kartrkam, kāryatvāt. ghatavat. Tšvarah kartā na bhavati, 
prayojana-šūnyatvāt, muktātmavat. i$varah kartā na bhavati, aSariratvat, tadvad 
eva. na ca ksetrajfíanam sva-šarīrādhisthāne vyabhicarah, tatrāpy anades sūksma- 
Sarirasya sad-bhāvāt. vimati-visayah kalo na loka-Siinyah, kālatvāt, vartamana- 


kālavat iti. 
(1985: 302) 


Each statement has the structure of a Nyaya syllogism, containing the assertion (pratijūā), 
reason (hetu), and example (drstānta), in that order. : ; 

107 Rāmānuja deduces a slightly different moral from the exercise: "ato darsananu- 
gunyenesvaranumanam daršanānuguņya-parāhatam iti” (1985: 304). "Therefore, inferences 
about the Lord according to perception are rejected, in accordance with the very phenom- 
enon of perception." Prior to this, Ramanuja had shown that our perception could both 


establish and contradict inferences about the Lord. 
108 The last three sentences are quoted from Rāmānuja (1985: 304—305). 
19 The “doubt raised earlier" in Rāmānuja's commentary is: *yady api pramanantaragocaram 
brahma tathāpi pravrtti-nivrtti-paratvābhāvenā siddha-rūparh brahma na šāstram pra- 
tipādayatīti” (1985: 306). “Even though Brahman is not known by other means of proof, 
still, he is also not proven by scripture. He is already established, since he is not dependent 
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something by positive and negative concomitance (anvaya and vyatireka) is 
samanvaya.!!° 

Here (are the statements showing) positive concomitance: “Brahman is 
truth, knowledge, infinity.” “Brahman is bliss." “Brahman is one alone, 
without a second."!? “That is the truth. He is the Self.”'* “Son, this exist- 
ence alone was in the beginning." “Indeed, this Brahman alone was in the 
beginning.”' “Indeed, this Self alone was in the beginning, in the form of 
the purusa.”!!6 “The purusa is indeed Nārāyaņa.”''” “Indeed, Narayana alone 
existed.”'"* “It thought, ‘Let me become many. Let me propagate. ”' “Space 
was produced from this very Self.”! “It created fire.”!?' “From whom these 
beings are born...” “Narayana, who is indeed the purusa, desired. Then, 
Aja (Brahma) was born from Narayana, from whom all living creatures (were 
born).”'” “Narayana is the supreme Brahman. Narayana is the supreme 
reality.”' “Righteousness, truth, the supreme Brahman is the blackish-brown 
purusa.”* And so on. 

Now, (the statements showing) negative concomitance: “How can the 
existent arise from the non-existent?” “Who would breathe in, who would 


on either activity or inactivity.” According to the Mimarhsakas, scripture should deal with 
inducements to action or the cessation of action (to do or not to do a thing). But Brahman 
is an already existing entity, who neither has to be started nor ceased, and hence is beyond 
the scope of the scriptures. 

As non-technical terms, both samanvaya and anvaya can simply mean “logical connection,” 
“consequence,” or “purport.” Thus, Rāmānuja takes samanvaya as synonymous with anvaya: 
“parama-purusarthatayanvayah samanvayah” (1985: 308). And later: “samanvayah samyag- 
anvayah purusārthatayā ‘nvaya ity arthah” (ibid.: 350), “Brahman is logically connected 
with the scriptures as the ultimate human end or the true purport they deal with.” 

Jiva, however, defines samanvaya in a technical sense, as the bipartite process of proof 
involving positive and negative concomitance (anvaya and vyatireka). Thus, all the Upanisadic 
passages that Rāmānuja quotes to show that Brahman is the purport (samanvaya) of scrip- 
ture are cited by Jiva under the category of anvaya. Jiva then gives other statements under 
vyatireka. Together, these passages constitute samanvaya, or show that Brahman is the 
samanvaya of scripture. 
ul Taittirīya 3.6.1. 

"2 Chandogya 6.2.1. 

"3 Chāndogya 6.8.7. 

13 Chandogya 6.2.1. 

"5 Brhadāraņyaka 1.4.10. 

ué Brhadāraņyaka 1.4.1. 
Nārāyaņopanisad 1. 
Mahopanisad 1.1. 

" Chandogya 6.2.3. 

12 Taittiriya 2.1.3. 

?! Chāndogya 6.2.3. 

122 Mahā-nārāyaņopanisad (2). 
Mahā-nārāyaņopanisad 11.4. 
Mahā-nārāyaņopanisad 12.1. 
25 Chāndogya 6.2.2. 
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breathe out, if that essence were not there in space as bliss?”"* “Ind 
Narayana alone existed—not Brahmi, and not Sankara."!? A kis 
' The samanvaya of other statements is stated later in the Bib oF 
itself by such aphorisms as “ananda-mayo ‘bhyasat.”'> He ie cana 
maya) is established by samanvaya due to having the form of hi hest bli `i 
Having ascertained this, (we also know that) this enquiry is a Ge 


purpose, since it is established that attaining him itself consti 
a nstitutes 
human goal.'” beats 


Tiue, having settled the meaning of the two sūtras, we explain it by the 
phrase anvayād itaratas cārthesu. This is the meaning of the phrase: “By 
means of positive concomitance (anvayāt) among the various kinds of mean- 
ings (arthesu) of the Vedic statements, it is known that the birth, etc., of this 
world (janmādy asya) take place from the One (yatah). Similarly, it is also 
known in another way (itaratah), namely, by means of negative concomit- 
ance.” Therefore, it is suggested that he is the highest human goal," since 
he is revealed by positive and negative concomitance of the $ruti, and because 
he is the form of supreme bliss. By the evidence of scriptural statements 
such as, “Indeed, Narayana alone existed,” it has already been established 
that he has a form. 


Explanation of Brahma-sütra 1.1.5: Abhijñah Svarāt 


Now, *īksater nāšabdam”"' is explained by abhijiia. ^ Here is the meaning of 
the sūtra: This is received in the Chāndogya, *Son, this existence alone was 


* Taittiriya 2.7.1 (translation by Olivelle). 

Mahopanisad 1.1. 

128 «(Brahman is) *ānanda-maya' (full of bliss), because (in the context) there is repetition (of 
various grades of bliss)" (Brahma-sütra 1.1.12). 

13 Because bliss is the ultimate human goal, and Brahman is full of bliss, therefore Brahman is 
the highest human goal. Thus, inquiry into Brahman is not without purpose. 

0 Both Rāmānujācārya and Jiva Gosvāmī are concerned to establish Brahman (or Bhagavan) 

as the highest human goal because the Mimarhsakas allege that inquiry into Brahman is 

without purpose, since it does not deal with injunctions. See the discussion towards the end 

of Rāmānuja's commentary on this sūtra (1985: 350-351), or Rangacharya (1988: 247). 

Brahma-sūtra 1.1.5 *That which is not revealed (solely) by scripture is not (the cause of the 

world), because of the root "ks." Rangacharya and Aiyangar give an expanded translation 

of the sūtra from a Visistadvaita perspective, "Because the activity imported by the root Tks 

(to see, i.e., to think) is predicated (in relation to what constitutes the cause of the world), 

that which is not revealed solely by the scripture, viz., the pradhana is not (the Sat or 

Existence which is referred to in the scriptural passage relating to the cause of the world)” 

(1988: xviii). rit DM Ne 

12 Šrīdhara also connects abhijña with Brahma-sūtra 1.1.5: “tarhi kim pradhanam jagat- 

kāraņatvād dhyeyam abhipretam. nety aha. abhijno yas tam. . p „īksater nāšabdam iti nyāyāc 

ca.” “Then is the pradhāna the intended object of meditation, since 1t Is the cause of the 

universe? No. The verse said, “He (the object of meditation) is the one who is abhijna. And 


this is because of the rule "Iksater nāšabdam. ” 
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in the beginning, one without a second, Brahman.” “It thought (aiksata), ‘Let 
me become many’. Let me propagate.” “It created fire,” and so on. Here, 
the sūtra says, “It is not the case that the material aggregate (pradhāna), which 
is spoken of by others," becomes the cause of the universe.”' Ašabda, or 
the pradhāna, is that regarding which scripture (Sabda) is not the sole means 
of knowledge (pramāņa), for it can be known by inference (anumàna).'^ 
That pradhāna is not the subject here (in the above Chandogya passage 
describing the cause of the universe).'? 

Why is the pradhana not known only by scripture? In answer to this 
doubt it is said, *because of the root iks"—that is, in the Upanisadic pas- 
sage, “tad aiksata,” the root īks denotes a particular activity in relation to 
the referent of the word “sat.” Thinking (iksana) is not possible for the 
unconscious pradhana. In other Upanisads also, thinking is referred to 
as always preceding creation. “He thought, “Let me now create the worlds.’ 
He created these worlds . . . "' Here, thinking includes the quality of om- 
niscience, since thinking consists of deliberation on all that is to be created. 
This very fact is stated by the word abhijiia. 

Objection: According to the statement, “one only, without a second,” 
there was no instrument of thinking at the time of creation." In answer to 
this, it is said, svarat. One who shines by his essential nature in such ways 
is svarat. In the $ruti commencing with the statement, “it is known that he 
does not have a body or sense organs," we hear that *knowledge, strength 
and activity belong to his very nature . ..”' By this, we arrive at the con- 
clusion that like thinking, form also belongs to his very nature. Also, it is 
going to be demonstrated later that the act of breathing is also in his nature. 
Thus, our interpretation is appropriate. 


! The intended opponents here are the Sankhya philosophers, who call the sum-total material 


nature “pradhana.” Rāmānuja makes this clear by including a reference to Kapila, the main 
propounder of Sānkhya: “jagat-karanavadi-vakyena maharsinà kapilenoktarh pradhānam 
eva pratipadyate.” 
™ Rūmānuja puts this as a question: “tatra sandehah - kir sac-chabda-vācyari jagat-karanam 
paroktam ānumānikari pradhānam, utokta-laksanarh brahmeti” (1985: 411). 
There are three pramāņas accepted as valid means of knowledge in Caitanyite theology— 
sense perception (pratyaksa), inference (anumāna), and scriptural revelation (Sabda). See 
Jiva Gosvamr's analysis of the different pramāņas in Chapter 1 of the Sarva-sarnvādinī. 


135 


136 āmāntja: yasmin éz anan 1 Š Hnumani 
Rāmānuja: yasmin šabda eva pramāņam na bhavati tad ašabdam ānumānikam 


pradhānam ity arthah. na taj jagat-kāraņatvādi-vākya-pratipādyam. 
(413) 


"7 Aitareya 1.1.1-2. The above paragraph follows Rāmānuja very closely (1985: 414). 

1S Since Brahman was all that existed, there was no mind to think with. This objection seems 
to be original to Jiva Gosvāmī. Jiva’s answer is that Brahman does require a separate 
instrument of thinking. Like all his activities, Brahman’s thinking is essential to him. 

1? Svetāšvatara 6.8. 
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Another explanation of Brahma-sūtra 1.1.3: Tene Brahma 


Now, ue offer an alternate meaning of “Sastra-yonitvat” by the word 
(imparted). The alternate meaning is like this: Why is h Āā 
agent of the birth, etc., of the universe? Why not tē M o Rd the 
(pradhana), which is spoken of by other systems, or aby T do 
else? In reply, it is said: because he has a form that is the cause or arā 
(yoni) of the scriptures (Sastra) called the Vedas.' From the éruti: “Thus 
indeed, üne Rg-veda, Yajur-veda, Sama-veda, Atharva-Angiras,"! the Itihāsas 
and Purāņas, the sciences, Upanisads, verses, aphorisms, explanations, and 
glosses—all this is the breath of this Great Being."'? Scripture consists of 
varieties of unlimited knowledge that is inaccessible to all (other) pramāņas, 
and its cause is heard to be Brahman alone. Thus, without the chief omnis- 
cient being and without such omniscience, the creation of everything by 
someone else is not possible. So Brahman alone, who possesses the charac- 
teristics we have described, is the cause of the universe—not pradhana, and 
not any other jiva.!? 

This very point is explained by tene brahma hrda ya adikavaye. He revealed 
(tene) the Veda (brahma) to Brahma, the first sage (ādi-kavaye), through the 
mind or heart (/;rda) only, not through speech. Here, the word brahma, 
which signifies greatness, reminds us that he (who revealed it) is full of all 
knowledge. The word hrdā reminds us that he is the inner controller and he 
possesses all šaktis. Ādi-kavaye reminds us that because he is the source of 
instruction even to Brahma, he is the source of scripture. And here is the 
&ruti: “Desiring liberation, I seek refuge in that God who previously created 
Brahma, who imparted the Vedas to him, and who is manifest to one who 
has knowledge of the self." 

“The liberated jivas are also not the cause of creation,” he says by the 
word muhyanti. “Even the sūris, such as Sesa and others are bewildered 
regarding the brahma, which is called Veda." this denotes only Sri 


1 Rūmānuja interprets *šūstra-yoni” as a bahuvrīhi possessive compound—"one who has 
scripture as the source (of knowledge about him).” Sankara offers a second interpretation 
of šāstra-yoni as a genitive tat-purusa— "the source of scripture" —which is how Jiva reads 
it here. Madhva, however, argues against this interpretation because 1t makes the sütra 
irrelevant to the context. For an overview of the debate surrounding the compound, see 
Sharma (1986: 81-83). T 

MH! According to the Bhagavata (1.4.22). when the original Veda was divided into four, the sage 
Angira became the master of the Atharva-veda tradition. 

12 Brhadaranyaka 2.4.10. 

? In other words, Brahma 

the universe. 

Svetasvatara 6.18. ROSE ei : 

45 Here, Jiva Gosvāmī glosses stiri in accordance with Srivaisnava usage, where the word re 
specifically to the ever-liberated souls (mukta-jivas). In a non-technical sense, sūri can reter 


to a god or great sage. 


n’s being the source of scripture entails that he is also the source of 
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Bhagavan, who is the original form (ādi-mūrti), who has a navel-lotus, who 
is capable of creating Brahma and others, and who possesses the Vedas, 
which consist of his breathing, manifested during his pastime of sleep. This 
is described by the verse, “He who inspired the Vedic knowledge in the 
beginning...” 


Another explanation of Brahma-sūtra 1.1.4: Muhyanti Yat Sūrayah 


Now the alternate meaning of the sūtra “tat tu samanvayat.” Even as there 
is a reason in stating that the Lord is the source of the scripture, so there is 
another reason—it is said, “tat tu samanvayat.” Samanvaya here is the 
thorough knowledge of the meaning of the Veda, that is, proficiency in 
analyzing (the meaning) completely and in every way. Because of this 
(yasmāt), one determines that (tat tu) Brahman is the source of scripture.” 

Perfect knowledge is not present in the jiva, and the pradhāna is uncon- 
scious.! This is the meaning. In the śruti: “He knows everything. No one 
knows him.”'? Brahman has that complete knowledge—in order to drive 
home this point by the negative method (vyatireka), the Bhāgavata speaks 
of the absence of that complete knowledge in all the jivas: muhyanti. Even 
the sūris, such as Sesa and others, are bewildered (muhyanti) regarding that 
(vat), namely, Brahman who is the Veda. This very point is explained by 
Bhagavan himself, “What does it enjoin? What does it indicate? What options 
does it prescribe, after discussing it in different ways? No one in the world 
other than I knows the secret of these (Vedic texts).”!5 This verse directly 
refers to Bhagavan alone. 


pracoditā yena pura sarasvatī 
vitanvatājasya satim smrtim hrdi 
sva-laksaņā prādurabhūt kilāsyatah 
sa me rsīņām rsabhah prasīdatām 


May the best of sages be pleased with me. In the beginning, he inspired Vedic 
knowledge about himself in Brahma’s heart. This knowledge filled Brahma’s 
faithful memory, and appeared, indeed, from his mouth. 

(Bhagavata 2.4.22) 


Sridhara Svāmī takes this verse as indicating that the Gayatri was conveyed to Brahma 
through the heart. Therefore, the phrase tene hrda in the Bhagavata is seen as a reference to 
the Gayatri. 

141 This alternate interpretation of tat tu samanvayat is drawn from Madhya, who glosses 


samanvaya as samyag-anvaya—comprehensive knowledge of the entire range of scriptural 
texts. 


1 Therefore, only Brahman can know the complete meaning of the Veda. 
19 Svetasvatara 3.19. 
150 Bhagavata 11.21.42. 
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Another explanation of Brahma-sūtra 1.1.5: Abhijūah Svarāt 


Now, the alternate meaning of “tksa ās » 

by the word abhijña itself. Here is e rod iS been oul) sad 
“Since the Sruti says ‘(Brahman is) without words dā Que may ask, 
without form, imperishable,’*' how can Brahman Hem bou d 
as the source of knowledge about himself?" This is seen M kā 
text, Brahman is not without words (nāšabdam). Why? Raine See 
“It thought, ‘Let me become many. Let me procreate.” ES TS de qs 
gruti, the root iks here consists of words such as “let me become ur jm 
This very fact is stated by abhijña.) He is skillful in deliberation that d 
sists of words like “let me become many." And his collection of energies 
including words, is not material, because it existed even before the agitation 
of material nature (prakrti). Indeed, it is of his own nature. This is stated 
by svarát. 

It is established here that he possesses a form and qualities like those we 
described before. So states the respected author of the sütras, "antas tad- 
dharmopadešāt.”'** Therefore, Brahman's being without words, etc., should 
be understood to mean that he is without material words, etc. 


The meaning of the entire Brahma-sütra 


Even the meanings of the four chapters of the Uttara-mimamsa (Brahma- 
sütra) are revealed here (in the first verse of the Bhagavata). Anvayād itaratas 
ca here gives the meaning of the Samanvaya chapter, 5 muhyanti yat surayalt 


5! Katha 3.15. 

12 This interpretation of īksater nāšabdam is based upon Madhva, who reads the sütra as, 
“Brahman is not beyond words (ašabdam), because of the root ks.” Madhva does not, 
however, accept “tad aiksata bahu syām” as the Upanisadic passage being discussed (visaya- 
vākya). Rather, he glosses īksateh as īksanīyatvāt, “because Brahman is an object of know- 
ledge,” as in the Upanisadic statement, “purusam īksate (Prašna 5). - 

Earlier, abhijfia was taken in the sense of sarvajna, “all-knowing.” Here, it 1s glossed as 


vidagdha, “skillful, clever.” z S Rīka 
1 Brahma-sūtra 1.1.20. “The one within (the sun and the eye ts Brahman), because his qualities 


are taught.” This sütra makes reference to the Chandogya passages 1.6.6-8 and 1.7.1-5, 
wherein the purusa is described as residing within the sun and within the eyes. He is 
completely golden, from his hair to his toenails, he has lotus-like eyes, and he is above 


all sin. 4 ` " - 
155 The connection here is clear: The first chapter of the Brahma-sūtra shows that the consistent 
purport of the Vedāntic texts is Brahman. The phrase anvayād itarata$ ca names anvaya and 


vyatireka as the means of reaching this harmonious conclusion. 


15. 
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of the Avirodha chapter,!5 dhimahi of the Sadhana chapter," and satyam 
param of the Phala chapter. 


The meaning of the Gayatri 


In the same way, the meaning of the Gayatri is also clear. In the verse, the 
phrase janmādy asya yatah is the meaning of the pranava (omkara), because 
it denotes Brahman's possessing the energies of creation, etc.'” So it is said 
in the commentary on the Gayatri in the Agni Purana, “That light is 
Bhagavan Visnu, the cause of the birth, etc., of the universe.”' Yatra trisargo 
*mrsā is the meaning of the three vyāhrtis.'! The intention in both places 
(janmādy asya yatah and yatra trisargo "mrsā) is to convey the idea that the 
three worlds are non-different from that (tat, Brahman). Svarāt denotes 
the supreme splendor that illuminates the sun (savitr). Tene brahma hrdā 
indicates a prayer for inspiring the activity of the intelligence. “Out of 
compassion, may he inspire the activities of our intelligence toward medita- 
tion upon him."'? Thus, it is said, “Commencement takes place with the 
Gayatri."!9 And that splendor which is mentioned in the Gayatri, and con- 
firmed by *antas tad-dharmopadesat,” and which possesses a primeval and 
infinite form, should alone be the object of meditation. So also, we have the 
statements of the Agni Purana, in order: 


55 The second chapter, Avirodha or “non-conflict,” deals with possible objections to Vedanta 
metaphysics. The phrase muhyanti yat sürayah makes it clear that objections arise 
simply from the fact that everyone, including the ever-liberated souls, is bewildered about 
Brahman. 

19? The third chapter of the Brahma-sütra discusses the means of attaining moksa. The Bhāgavata 
specifies this as meditation. 

1$ Satyam param specifies the goal or result (phala) of meditation, namely, attaining the Supreme 
Truth. 

'? The whole world is said to come from Brahman in the form of omkara, and orhkāra 
constitutes the world. As the Māņdīkya puts it, "OM—this whole world is that syllable! 
... The past, the present, and the future—all that is simply OM; and whatever else that is 
beyond the three times, that also is simply OM—for this brahman is the Whole” 
(1-2, translation by Olivelle). 

9 216.7. 

9 The three vyāhrtis comprise the invocatory phrase, *bhüh bhuvah svah,” which names the 
trisarga, or three realms of the universe. 

'© Thus, zene brahma hrda explains “dhiyo yo nah pracodayat” in the Gayatri 

'? This is a line from a verse quoted by Sridhara Svāmī from an unnamed Purana. It describes 
the Bhāgavata as the book which contains 18,000 verses and begins with the Gayatri: 
"yatra...gāyatryā ca samārambhah.” 
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Thus, after performing the rites prescribed for the junct 

day, one should chant and remember the OE which _ " 
metrical form of the ukthas (a type of recited verse) ‘the DR 
splendor (bharga), and the life-airs (prāņa). i MD 

His Gayatri is called Savitri because she illuminates th 

(savitr). She is called Sarasvati because she has the form of = x 
(vac). The supreme Brahman is called Bhargas because he * i 
light or splendor. That which shines is bharga. This is stated b 
many Vedic hymns. I d 


Bond is what is superior to all splendor, namely, the supreme 
abode. 

Indeed, it is always desirable, both for those who want heaven 
and for those who want liberation. 

It is devoid of the waking, sleeping, and other states of con- 
sciousness. The root vrñ has the sense of “choosing” (varanam). 

Thinking “I am Brahman,” for liberation we should meditate on 
the supreme light, the eternally pure, enlightened, single, eternal 
splendor (bharga), the supreme master. 

That light is Bhagavan Visnu, the cause of the birth, etc., of the 
universe. 

Some declared it to be Siva, some the form of Sakti, some Sūrya, 
some Agni, and some—the agnihotris—declare it to be the Daivatas. 
Indeed, Visnu assumes the form of Agni and the others. He is praised 
at the beginning of the Vedas as Brahman. 

The supreme abode of Visnu, who is God (deva) Savitr, is called 
"tat." 

“Dhimahi,” from the root “dha,” means, “Let us carry it with the 
mind." 

May that splendor (bhargas)—namely, Visnu, who has the form 
of Surya and Agni—inspire (codayat) the intelligence (dhi) of us 
(nah)—all the living entities, who are experiencing the seen and 
unseen results of all our activities. Directed by the Lord, one goes 
either to heaven or hell. 

This entire universe, beginning with unmanifest matter (mahat), 
is possessed by the Lord. Hari, God, the pure purusa and master, 
plays by creating, etc. 

Through meditation, this 


sun. at 
That supreme abode of God Visnu, Savitr, is true, vast, and 


ici it i desirable fourth state. 
always auspicious. Indeed, it is the ; 
is Adi ays induces 
That purusa who 1s Aditya (the sun god), who ai i 
people’s good actions, etc._—I am he, the most excellent. 


purusa should be seen in the orb of the 


16 Agni Purana 216.1-18. 
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atrī, which describes all the details of 


“ ich is be the Ga 5 
That text which is based on ed killing of Vrtrasura is called the 


dharma, and which is drenched with the 

pi DI a so on. " me ; 
pro e the words “bhargas,” “Brahman, pacan Vignu,’ 
and “Bhagavan” are all of the same category, wherever ee ioe ds in 
these verses, they should be understood to refer to EHE pete and ther e, 
ahamgrahopāsanā (meditation of the form “I am Braman) is Ier 
This is due to the reason that one becomes qualified to worship the Lord 


s SSK ce SERIES 
only when one has attained some similarity to him. 


The meaning of the entire Purana 


Similarly, the meanings of the ten characteristics (of a Purana) can also be 
seen here (in the first verse of the Bhagavata). ^ Thus, “creation,” “secondary 


'5 Agni Purana 272.6. In his commentary on the Bhāgavata's first verse, Sridhara Svāmī 
credits this verse to the Matsya Purāņa, and cites the subsequent verse as well. He also 
quotes verses from the Padma Purana and “another Purana” describing the chief character- 
istics of the Bhāgavata, such as its relation to the Gayatri. 

16 Jīva Gosvāmī gives more explanation of the Agni Purana verses in the Tattva-sandarbha, 
anuccheda 22. See also my discussion of this passage in the first section of this chapter. 

17 Usually, a Purana is said to deal with five topics, which are listed in a verse found in several 
Puranas: 


sargas ca pratisargaš ca varhšo manvantarāņi ca 
vam$anucaritam ceti puránam parica-laksanam 


A Purana has five characteristics: creation, secondary creation, dynasties, the 
reigns of the Manus, and the activities of the dynasties. 


The Bhāgavata, however, gives ten characteristics of a Purana: 


atra sargo visarga$ ca sthànam posanam ūtayah 
manvantarešānukathā nirodho muktir āšrayah 


Here are the creation, secondary creation, planetary region (or maintenance), 
nourishment, impetuses, the reigns of the Manus, systematic narrations of the 
Lord (or kings), destruction, liberation, and shelter. 


(2.10.1) 


The list is repeated in the twelfth book, with slight variations, The Bhāgavata there 


acknowledges the shorter list of five topics, and. Suggests that lesser Puranas deal with fewer 
topics: ° 


dašabhir laksaņair yuktam purāņari tad-vido viduh 
kecit parica-vidham brahman mahad-alpa-vyavasthayā 


O Brāhmaņa! Those who are learned in this matter know that 


ten characteristics. Some say that there are five types, based 
elaboration or brevity. 


a Purana possesses 
on a difference of 


(12.7.10) 
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creation,” “maintenance (sthāna),” and “destruction” can be seen in janma 
asya yatah. “Manvantara” and “activities of the Lord” are wu 
tenance." “Nourishment” can be seen in tene, ete., and "impetus," in s m 
etc. Since “liberation” is the jivas’ closeness to the IRE Hee 
the destruction of illusion—it can be seen in dhamna. etc SS a 
be A in las param, etc. And that shelter is Šrī īsas, bas l 
ee Tod he is directly Bhagavan. This is clear by the method 

Thus, it is evident that the object of meditation in all the imports of the 
words and sentences in the opening statement (upakrama-vakya) possesses 
qualities, form and the configuration of Sri Bhagavan. This is but appropri- 
ate, for it is also evident from another statement about his essential nature 
(svarūpa): “One should meditate upon the fearless Hari, who watches over 
this universe in its beginning, middle, and end, who is the ruler of the jivas 
and the unmanifested material nature, who creates this universe, first enters 
it with the intelligent one (the jiva), makes the bodies, and regulates them 
who has banished material birth by his purity, and after attaining whom the 
devoted soul gives up beginningless illusion (aja), just as a sleeping person 
forgets his the body.”'® 

Therefore, also in the next statement (of the Bhagavata)—“dharmah 
projjhita'? . . ””—the words “what is the use of others?," etc., show that that 
the purport (of the Bhagavata) is the Lord himself.'” 


The concluding statement 


Similarly, the concluding statement (upasamhara) cannot be ignored, because 
the meaning of the opening statement is dependent upon the concluding 


168 a C Vez, šur iM c. J. 
«5 Bhāgavata 10.87.50. Srīdhara Svāmī says that "rsi" (sage) here refers to the jīva. 
19: dharmah projjhita-kaitavo 'tra paramo nirmatsarāņām satim 
vedyam vāstavam atra vastu Sivadam tāpa-trayonmūlanam 
§rimad-bhagavate mahā-muni-krte kim và parair Tsvarah 
sadyo hrdy avarudhyate ‘tra krtibhih Susrüsubhis tat-ksaņāt 


The highest dharma, free from deceit, of good persons who are without envy, 
is found here in the Srīmad-bhāgavata, which was composed by the great sage. 
The subject matter to be known here is genuine and it grants welfare, destroying 
the three miseries. What is the use of other books? Those pious people who desire 


to hear this Bhāgavata immediately and at once capture the Lord in the heart. 
(1.1.2) 


" [n this and the previous paragraph, Jiva returns to the larger purpose of his commentary, 
namely, to show that Bhagavan is the subject of the entire Bhagavata. He concludes here 
his discussion of the opening statement (upakrama), and proceeds to the conclusion 
(upasamhāra). Together, the two constitute the first indicator (tatparya-linga) for determin- 
ing the import of a text. 
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statement.'”! The verse kasmai yena vibhāsito “yam!” shows ut the Lov 
possesses such distinctions, etc., (as described earlier). In ue ee "Kā 
pretation of *atma-grhitir itaravad uttarāt”'” found in N rahma- 
sūtra commentary, the referent of the word "sat, mentioned in rule opening 
statement, is understood to be the ātmā, because the word *atma" is present 
in the concluding statement. In the same way, here also the speaker of the 
four-verse Bhagavata!” is understood to be Bhagavan, and he who is revealed 
in the trance of Šrī Vyasa is alone understood to be the object of medita 
tion."5 And this same Bhagavan was sought by the heart of Sri Suka: "Filled 


1! Which of the two dominates is a matter of debate among Vedāntins. According to Madhva, 
the indicators of meaning are listed in ascending order of strength. The concluding 
statement should be taken more seriously than the opening statement, which may be reinter- 
preted in light of the concluding statement. (Sharma, 1986: 85). Advaitins argue, however, 
for upakrama-parakrama, namely, the precedence of opening statement over the conclusion. 
(Murty 1959: 84-85). 

Bhāgavata 12.13.19, the concluding verse. 

13 Brahma-sütra 3.3.16. For a translation of the sūtra, see the footnote after the next one. 

15 The four-verse Bhāgavata is the essential teaching spoken by Visnu to Brahma at the dawn 
of creation (2.9.33-36). 

Jiva Gosvānī brings up Sankara's commentary here in order to make use of his interpretive 
strategy; Sankara’s actual thesis is irrelevant to Jiva’s present concern, which is to show that 
primary subject matter of the Bhāgavata is Bhagavan. 

Sankara offers two distinct interpretations of Brahma-sūtra 3.3.16, depending on which 
Upanisadic passage is chosen as the subject of discussion (visaya-vākya) for this sütra. In 
his second interpretation, Sankara takes the Chandogya statement, “sad eva saumyedam 
agra āsīd” (6.2.1) as the visaya-vākya, so that the meaning of the sūtra becomes “The Self 
is to be understood (in the Chāndogya Upanisad) just as in the other (Brhadāraņyaka 
Upanisad), because of the subsequent (instruction about identity).” (Gambhirananda 671). 

The issue at stake is whether the word “sat” in the Chandogya passage refers to the same 
entity as the word "ātman” in the Brhadaranyaka Upanisad (4.4.25), “sa và esa mahān aja 
ātmā.” Šankara argues that it does, because of the identification made later in the Chandogya 
(6.8.7): “tat tvar asi,” “You are that” or, in other words, “the ātmā is the sat.” 

Thus, Sankara has used a later statement of the Chandogya to interpret an earlier one, by 
allowing the referent of the latter (Atma) to determine the referent of the former (sat). Jiva 
builds his argument on the same lines: The Bhāgavata conludes with the identification, 
“kasmai yena vibhāsitah ayam . . . tar satyarn pararh”—“he who illumined this knowledge 
to Brahma is the Supreme Truth.” It is already known (from previous discussion) that 
satyam param refers to Bhagavan. Therefore, it can be concluded that the one who spoke 
the four essential verses to Brahma, found earlier in the text, is Bhagavan—the same person 
referred to here at the end. Thus, applying the Vedantic exegetical principle, the referent 
of a later passage may be taken to determine the referent of the earlier passage, due to a 
statement of identity in the later passage. 

Similarly, the person who was perceived by Vyāsa in trance is the object of meditation, 
Bhagavan, because of another identification made here, “yena (nārada-rūpiņā) krşņāya 
vibhāsitah ayam . . . tarh satyam param dhimahi"—*Let us meditate on the Supreme Truth 
who illuminated this knowledge to Vyasa (through the medium of Nārada).” 


172 


175 


194 


TRANSLATION AND NOTES 


with his own happiness . . .”''* (Thus ends th i 
° Á A e expl 
of the Bhāgavata, written by) Šrī Vyasa. planation of the first verse 


Now, this is the meaning of the concluding statement:!”” Lon ā 
at the beginning of the previous parārdha,” this (āra) ibo oes 
illumined or revealed (vibhāsitah) to Brahma (kasmai), who $us t ae ded 
the navel-lotus of the Garbhodakasayi Purusa, by Bhagavan Geen ae 
possesses a beautiful form, etc., like that described in the Son book (of 
the Bhagavata),'” and who showed Brahma the great Vaikuntha at the ver 
place (where he was situated, i.e., on the lotus). Tad-rüpena means “throu i 
Brahma.” Tad-rūpiņā means “through Šrī Narada.” Yogindra is Šrī Suka A 
ātmanā means “through Sri Krsna-dvaipayana (Vyàsa)." Tad-ātmanā 5 also 
connected with what comes after it. In that case, radatmand should be un- 
derstood as “through Sri Suka."'? By the three words, rad-rüpera, tad-rūpiņā, 


US sva-sukha-nibhrta-cetās tad-vyudastanya-bhavo 


"py ajita-rucira-līlākrsta-sāras tadiyam 
vyatanuta krpayā yas tattva-dīpam puranam 
tam akhila-vrjinaghnam vyāsa-sūnum nato ‘smi 


Šukadeva's consciousness was filled with his own happiness, because he had 
abandoned feelings for anything else. Still, his heart was attracted by the beauti- 
ful pastimes of Ajita, the unconquered. I bow down to Vyāsa's son, the destroyer 
of all evil, who mercifully revealed the Purana that is the lamp of truth about him 
(the Lord). 

(Bhagavata 12.12.69) 


17 We repeat the verse here for reference with the explanation: 


kasmai yena vibhāsito 'yam atulo jñana-pradipah pura 
tad-rūpeņa ca nāradāya munaye krsnāya tadrūpiņā 

yogīndrāya tad-ātmanātha bhagavad-rātāya kāruņyatas 

tac chuddham vimalarh višokam amrtam satyam param dhimahi 


Let us meditate upon the pure, spotless, sorrowless, immortal, Supreme Truth, 
who out of compassion illuminated this unparalleled lamp of knowledge to Ka 
long ago. Through that form (Ka), he gave it to Narada, and through him to 
Krsnamuni, and through him to Yogindra. and through him to Bhagavadrata. 


US A parārdha is the number of human years equivalent to fifty years of Brahma’s time. We 
are currently living in the second half of Brahma’s life, so the "beginning of the previous 
parārdha” would mean the very beginning of the creation. 

19 Reference is made here to the ninth chapter of the second book, wherein we find the four 
essential verses of the Bhágavata that were spoken to Brahma by Bhagavan. Leading up to 
these verses, Sukadeva describes Brahmā's birth from the lotus that sprouts from the purusa's 
navel, Brahmā's search for the lotus’s origin, his performance of penance for a thousand 
celestial years, and his vision of Bhagavan and his consort Sri, surrounded by their devotees 
in Vaikuņtha. Verse sixteen describes Bhagavan as having a four-handed form, with smiling 
face, reddish eyes, yellow garments, and the mark of Srivatsa. 

18 Jīva here uses dehalī-dīpa-nyāya, the logic of the lamp on the threshold. Just as a lamp on 
the threshold of a room illumines both the inside and outside, so a word may qualify both 


what precedes it and what follows it. In the verse here, we are short of one pronominal 
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and tad-ātmanā, it is made clear that not only the four verses, but rather the 
entire Purana was revealed by Bhagavan, who entered each Operon those 
individuals. And although out of humility Sri Sūta did not say, through 
me to all of you,” this remaining statement should be understood hog, Thus 
the glory of all the preceptors of the Bhagavata is shown. The origin of the 
Sankargana Sampradāya, being included within the revelation of the author 
Šrī Krsņa-dvaipāyana, is not stated separately.’ 

Let us meditate (dhimahi) on that supreme truth (param satyam), the 
reality called Bhagavan.'* The word para denotes only Bhagavan, due to 
(the statement of) the Sahasra-nama-stotra, “That which is supreme (para) 
and unsurpassed," and the second book of the Bhagavata, The first 
descent of the Supreme (para) is the purusa.""* Because the Gayatri is 
named as the inspirer of the activity of Brahma’s intelligence, the word 
dhimahi includes the meaning of the (entire) Gayatri. Thus, concluding as it 
began—with the Gayatri word dhimahi—the Bhagavata shows us that this 
book is the meaning of the Gāyatrī."* This is stated, “That (Bhagavata) 
forms a commentary on the Gayatri, and it conclusively settles the meaning 
of the Mahābhārata.” (Thus ends the explanation of the concluding verse 
of the Bhagavata, spoken by) Sri Sūta. 


compound “tad-” and so the word *tad-ātmanā” is taken in apposition to both “krsnaya” 
and “yogindraya.” Sridhara Svāmī does not argue for a double meaning, but simply sup- 
plies another *tad-rūpiņā” to stand for Vyasa and glosses *tad-ātmanā” as just “Suka- 
rüpena," “through Suka.” 

One could argue that since Bhagavan spoke only four nutshell verses to Brahmi, the rest of 
the Purana is a creation of the subsequent reciters. Jiva allays this doubt by reminding us 
that the only agent in the verse is Bhagavan, who repeatedly recites the Purana “through the 
form of” Brahma, Narada, et al. These reciters must be considered empowered by Bhagavan 
and their words authoritative. 

The meaning of this sentence is unclear to me. Syamdas translates it (into Hindi) thus: “In 
the Sankargaņa Sampradāya (Rāmānuja Sampradāya), there is the view that the Bhagavata 
appeared from the mouth of Šrī Sankarsana. But their Bhāgavata is included within the 
Bhāgavata revealed by Šrī Krsņa Dvaipāyana. Therefore, there is no need to describe that 
separately.” (215). I have not, however, come across any other reference to Rāmānuja's 
tradition as the Sankarsana Sampradāya, nor do I know how it is included within Vyāsa's 
Bhāgavata. 

This sentence mirrors Sridhara Svāmī: “tat param satyam $ri-nàràyanakhyam tattvarh 
dhimahi.” Jiva glosses satyarh pararh as Bhagavan instead of Narayana. 
Vigņu-sahasra-nāma-stotra, verse 78. “Para” is name number 738. 

Bhagavata 2.6.42. This statement precludes the possibility that the word “para” may refer to 
the Purusas or any other divinities less than them. “Para” must therefore denote only Bhagavan. 
Jīva follows Sridhara Svāmī: “iti gāyatryaiva yathopakramam upasamharan gayatryakhya- 
brahma-vidyeyam iti darsayati.” “Thus, concluding as it began—with the Gayatri—it reveals 
this Vedic (or sacred) knowledge called ‘Gayatri.’” 

Garuda Purana (?), quoted in Madhva's Bhāgavata-tātparya-nirņaya 1.1.1. In order to 
show that the import of the Mahabharata is Bhagavan, Jiva quotes a passage in the Tattva- 
sandarbha (21) from the Mahabharata which describes the text as “narayana-kathasrayam,” 
“the abode of narratives about Narayana” (Moksa-dharma 170.14). 
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Repetition and novelty—the second and third indicators 


E Roca NU Hari, the Lord of all, who drives 
: and who possesses a perfect form, is not 
repeatedly praised elsewhere, but here he is described in detail in ever l 
by the use of narratives.”'*% à DS 
One who drives away (kalanali) means the destroyer. Elsewhere, in other 
scriptures which teach karma and Brahman—the Lord of all the inner 
controller of the aggregate material bodies, Narayana—or Bs protector 
Visnu—is not sung, or he may be sung in some places, but even in those 
places he is not sung constantly. The word tu has the sense of specifica- 
tion. Sri Bhagavan himself, however, is constantly sung here (iha) in the 
Srī Bhāgavata. Or Narayana and others are described here, but they are 
described as perfect forms (asesa-mūrti) or descents (avatāra) of him. 
Bhagavan, who has such characteristics, is sung here, not—as in other 
places—indiscriminately. ^ By the use of different narratives, Bhagavan is 
pointed to in every word (anupadam) and is described (pathita) from all 
perspectives (pari), or in other words, he is stated clearly. 
This (verse) also explains novelty (apürvata), because it is not obtained 
elsewhere.” (Thus ends the explanation of the repetition and novelty verse 
of the Bhagavata, spoken by) Sri Sūta. 


Result—the fourth indicator 


Now, by the result (phala): “Those who drink the nectar of the stories of 
Bhagavan, the soul of good people, and whose earholes are filled with that 
nectar, purify the mind, which is polluted by sense-objects, and go near 
his lotus feet.”!%2 “The soul of good people" means “the lord of their lives.” 
Or else, it is a vyadhikarana sasthi—“of that Bhagavan who is the property 


Ug kali-mala-samhati-kalano *khilešo 

harir itaratra na giyate hy abhiksnam 

iha tu punar bhagavan ašesa-mūrtih 

paripathito ‘nupadam katha-prasangaih 
(Bhagavata 12.12.66) 


' By expressing contrast, “tu” points out that this special quality of the Bhāgavata, namely 
that it constantly describes Bhagavan, is found in the Bhagavata alone. 

90 Even when the Bhagavata Purana describes divinities other than the original Bhagavan 
himself (i.e., Krsna), it does so by putting them in proper relation to him, instead of 
uncritically equating them, as other scriptures may do. s> 

P! The verse states: “harir itaratra na glyate hy abhīksņam,” “Hari is not sung constantly 
elsewhere.” This tells us the unique or unprecedented quality of the Bhagavata, which is the 
same as the abhyāsa, that is, constant and comprehensive glorification of Bhagavan. 

la pibanti ye bhagavata ātmanah satam 

kathamrtam $ravana-putesu sambhrtam 
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because of their feeling of possessiveness in relation 


aster. The nectarean narration that is Bane 


> 
(ātman) of good people, 
to him, since he is their m | ian. Ibo 
commenced namely, the Sri Bhagavata, 1s alone primary importance. 

y * . 5319! * z T 
It is similarly said: *Indeed, when it is heard...” (Thus ends the explana- 


tion of the result-verse of the Bhagavata, spoken by) Sri Suka. 


The statement of praise—the fifth indicator 


Now, by the statement of praise (arthavāda): “He whom Brahma, Varuna, 
Indra, Rudra and the Maruts praise with divine prayers; about whom the 
Sama-chanters sing using Vedic hymns along with the subordinate divisions, 
progressive recitations, and Upanisads; whom the yogis see with a mind that 
is fixed in meditation upon him; whose limit the hosts of gods and demons 
do not know; to that Lord I bow down.”!% They praise with prayers and 
Vedic hymns. Stunvanti is the same as “stuvanti.” (The yogis see him) with a 
mind that is fixed (avasthitam) and focussed on him through meditation 
(dhyanena)."”’ (Thus ends the explanation of the commendatory verse of the 
Bhagavata, spoken by) Sri Sita. 


punanti te vidiisitaSayam 
vrajanti tac-caraņa-saroruhāntikam 
(Bhāgavata 2.2.37) 


Sridhara Svāmī also identifies this verse as a description of the šravaņādi-phalam, the fruit 
of hearing the Bhāgavata. 

3 Sridhara glosses ātmanah as ātmatvena prakāšamānasya, “one who shines due to being the 
atman.” 

' The discussion between Sukadeva and Pariksit, which is the main conversational thread for 
the entire Bhāgavata Purana, commences in the second book. This result-verse occurs at the 
end of the book’s second chapter, after the preliminary questions have been answered and 
before Sukadeva’s main narration has begun. 

un yasyā vai šrūyamāņūyām krsņe parama-pūruse 

bhaktir utpadyate purnsah šoka-moha-bhayāpahā 


Indeed, when one hears the Sātvata-sarnhitā (Bhāgavata Purana), bhakti for the 
Supreme Person Krsna arises, destroying one’s sorrow, illusion, and fear. 
(Bhāgavata 1.7.7) 


yam brahma varunendra-rudra-marutah stunvanti divyaih stavair 
vedaih sānīga-pada-kramopanisadair gāyanti yarn sāmagāh 
dhyānāvasthita-tad-gatena manasa pašyanti yam yogino 
yasyāntam na viduh surāsura-gaņā devāya tasmai namah 
(Bhāgavata 12.13.1, the first verse of the final chapter of the Purana) 


“Progressive recitations” (pada-krama) refers to two methods of reciting Vedic hymns— 
pada-patha, a simple sequential reading, and krama-pātha, in which one starts with the first 

z: word and moves to the second, then repeats the second and moves to the third, and so on. 
The last two sentences are quoted from Sridhara Svāmī. 


198 


TRANSLATION AND NOTES 


Reasoning—the sixth indicator 


Niet doy Ne M RE es MEE 

See , svātmanā), by characteristics (laksanaih), 
and by arguments that lead one to make inferences (anumapakaih), Bhagavan 
Hari is perceived in all beings as the seer."* Firstly, the seer is understood 
to be the jiva. How? Physical objects such as the intelligence demonstrate 
this in two ways: (1) by the characteristics (laksanailt) which point to (the 
existence of a) self-luminous seer. This is shown by the untenable (anupapatti): 
“without the self-luminous seer, it is not possible for the inert physical 
objects such as the intelligence to see.” And (2) by arguments that lead to 
inferences (anumāpakaih). This is shown by the invariable concomitance 
(vyāpti): “the intelligence, etc., are dependent upon an agent, because they 
are instruments, just like an axe, etc."!? 

Now, Bhagavan is also understood. How? By (the presence of) his own 
self (svātmanā), his own portion, the inner controller (antaryāmī), who has 
entered into all beings and seers (sarva-bhūtesu). The meaning is this: first, 
by (understanding the nature of) all the (individual) seers, the inner con- 
troller is understood; after that, by (understanding the nature of) the inner 
controller, Bhagavan is also understood. Like before, each one is understood 
in two ways (by untenability and invariable concomitance). 

For instance, the antaryāmī is understood by this untenable (anupapatti): 
“Because one can see that the jivas are not independent agents or enjoyers, and 
because karma, or activity, is also inert, therefore the jivas’ inclination for being 
the agent or enjoyer cannot take place without a particular, inner instiga- 
tor.” This antaryāmī causes the self to see through the eye, hear through ear, 
think through the mind, and to understand through the intellect. Therefore, 
these two are spoken of in the Bhallaveya-sruti, “moving and not moving.” 

Now, Bhagavān is understood through his portion antaryāmī, by this 
untenable: *So as to account for his being the inner controller and the 
supreme ruler, if someone superior enters the jīvas with all his portions, then 


pe bhagavān sarva-bhūtesu laksitah svātmanā harih 
dr$yair buddhyādibhir drastā laksaņair anumāpakaih 
(Bhāgavata 2.2.35) 


' The above paragraph is, for the most part, quoted from Sridhara Svāmī. who also sees the 
verse as providing two ways of knowing Bhagavan—by laksanas and anumāpakas. See 
E ` t T2 SAS) < 
Chapter 3 of the present work for a comparison of Sridhara and Jiva’s comments on this 
verse. e m EE 
In other words, the impetus for activity cannot be located in the jiva, nor in the activity 
itself. Therefore, it must be found in the antaryāmī. E Y 
29 This quotation, consisting of only two words, *srtir asrtih," is probably taken from E s 
writings. It is difficult to translate. since we lack any context for the phrase. Syamdas 
translates it into Hindi thus: “Therefore, the Bhaluveya Srutis [sic] call the living entity 
= Ķ A 
knowable (jñeya) and the Paramātmā unknowable (ajūeya)” (219). 
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he would not be the Lord (Ivara), because of the absence of complete- 
ness,”2 Therefore, in the Šrī Gitopanisad, “Of what use will all this know- 
ledge be to you, O Arjuna? With a single portion, I support this entire 
universe.’ And in the Visnu Purana, “the creation IS permeated by a 


particle of his own energy." : REE sig 
So also, the truth about antaryami is established by invar iable concomit- 


ance (vyāpti): “The jivas are inspired by the instigating agent because they 
are not independent, just like woodcutters and other laborers.” Once again, 
this argument also establishes Bhagavan. “The not-very-influential jīva's inner 
controller is the I$vara, and he is dependent upon his own source. This is also 
due to completeness, just like the lordship of one who employs woodcutters 
and other laborers is (ultimately) dependent on the lordship of the king."?* 
Or here (in the Bhāgavata), “Just as a single object, possessing many 
qualities, is perceived in different ways by the senses, so also is Bhagavan 
perceived by the different paths described in the scriptures. "5 Thus the point 
may be illustrated. This establishes the sameness of destination.” (Thus ends 
the explanation of the reasoning verse of the Bhagavata, spoken by) Sri Suka. 
Thus, the verse beginning “vadanti” has been firmly established.” 


202 If the Lord were to enter the jiva in his completeness, that is, with all his portions and 
energies, he would exhaust himself in the creation, and no longer be the transcendent ruler. 

?" Gita 10.42. 

The purpose of quoting these verses is to show that the Lord is not expended in his creation. 

In other words, the complete Lord Bhagavan does not himself need to enter the jivas and 

the world; a portion of him (the antaryāmī) is sufficient for the task. 

The antaryāmī is a secondary controller, just like one who employs workers on behalf of the 

king. Again, if the antaryami were the complete Bhagavan himself, it would mean that the 

Lord had lost himself in the creation. 

a yathendriyaih prthag-dvārair artho bahu-guņāšrayah 

eko nāneyate tadvad bhagavān šāstra-vartmabhih 

(Bhāgavata 3.32.33) 


This verse appears near the end of Kapila’s instructions to his mother Devahiti, which take 
up nearly nine chapters of the third book of the Bhāgavata. 

*7 Another translation of gati-sāmānyam is "consistency of import.” Jiva Gosvāmī is here 
referring to Brahma-sütra 1.1.10, *gati-sāmānyāt,” which states that the Lord (and not 
pradhāna or the jīva) is the cause of the world because there is consistency of import to that 
effect in the scriptures. A slightly broader point is being made here by Jiva, namely, that all 
the scriptures consistently point toward the same goal, Bhagavan, by employing different 
methods of reasoning. In this way, Bhagavan is established as the object of reasoning, or 
upapatti. In this regard, Jiva's understanding of *gati-sāmānyāt” is closer to Madhva, who 

E does not limit the scope of the sütra to just the issue of the Lord's creatorship. 

= As we have seen, Jiva Gosvāmī began this section of the Paramātma-sandarbha by saying 
that he would explicate the three-fold Godhead (trivyüha), especially the primary manifesta- 


tion, Bhagavan. He ends the section (and the Sandarbha) by saying that he has thoroughly 
completed his task. 
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OVERVIEW OF THE 
BHAGAVATA-SANDARBHA 


The first four Sandarbhas deal primarily with sambandha-jndna, that is, know- 
ledge of God, the living entities, the world, and the relationships between 
them. The Bhakti-sandarbha covers abhidheya, or the means of reviving the 
personal relationship between the living entity and Bhagavan, while the final 
book, Priti-sandarbha, describes prayojana, the ultimate perfected state of 
pure love for Krsna. 

The first three Sandarbhas address questions of ontology in a relatively 
non-sectarian way, using criteria of knowledge and proof-texts that would 
be acceptable to an audience much broader than the followers of Caitanya. 
Only when major issues regarding the status of the world, the personal 
nature of divinity, and the individuality of the jīva have been settled does 
Jīva Gosvāmī go on (in the Krsna-sandarbha) to identify that divinity with 
Krsna and describe his unique characteristics, relying on scriptural sources 
that are more internal to the tradition. This is interesting, for it means that 
Jiva exhaustively describes Bhagavan without seriously describing Krsna; 
that he explains the concept of /i/@ without addressing rasa; and that he 
establishes the status of the internal energy (antararigd Sakti) without men- 
tioning Sri Radha. Of course, in the process of elaborating the qualities and 
characteristics of Bhagavan, Jiva broadly identifies him with Visnu/Krsna, 
but this is an assumption that many Vedantic writers will make, if only for 
the sake of demonstrating the applicability of general principles. Visnu/ 
Krsna is present throughout the first three Sandarbhas, but not in the way 
Caitanya Vaisnavas know him. Krsna, the son of Nanda Maharaja, the 
Lord of the cows, and the beloved of Sri Radha emerges only in the later 
treatises. 

This kind of less-sectarian approach is a clear indicator of Jiva’s Vedantic 
intentions in the first three Sandarbhas. Engagement in Vedantic discourse 
requires awareness of a universe of discourse much broader than one’s own 
community. Eric Lott notes, for example, that there is a “striking difference 
in style” between Ramanuja's Vedantic writings and his devotional ones. 
“There is a remarkable avoidance of strictly sectarian material when he 
writes as a Vedantin, even though his Vedantic formulation remains based 


201 


APPENDIX 


scrupulously on the theology of his Vaisņava tradition.” While it is true that 
“it is in the very nature of a theistic interpretation of Vedanta to remain 
closely associated with a particular religious community, still, a theist such 
as Rāmānuja or Jiva would not “intend his Vedantic writings solely for his 
own sect” (1980: 4). In the case of Caitanya Vaisnavism, such sectarianism 
would go against one of the main motivations for Vedāntic discourse iden- 
tified in Chapter 1 of this book, namely, to provide a generally acceptable, 
philosophical foundation for the practice of bhakti. 


Tattva-sandarbha! 


The Tattva-sandarbha is the most widely read and frequently used of the six 
Sandarbhas. It is the only one to have been commented upon by Baladeva 
Vidyābhūsaņa, the eighteenth-century author of the Govinda-bhāsya, and it 
has received more scholarly attention in English than any other Sandarbha. 
This could simply be attributed to the fact that the Tarra is the first, 
shortest, and simplest of the six Sandarbhas, consisting of only 63 sections 
(anucchedas). It could also be attributed, however, to the fundamental nature 
of its subject matter. The Tattva lays down the foundation upon which Jiva 
Gosvami builds his philosophical and theological edifice, as well as the 
methodology by which he does it. 

That Tattva-sandarbha has traditionally been divided into two parts: the 
pramana-khanda, which deals with the standards of knowledge and metho- 
dology to be used in the text, and the prameya-khanda, which delineates 
the theses to be demonstrated by these methods. Jiva's main concern in the 
first part is to demonstrate the preeminence of the Bhagavata Purāņa over 
all other forms of scripture, and its exclusive status as the best means of 
certain knowledge (pramana). He does this by first discussing the tradition- 
ally accepted pramāņas, such as sense perception (pratyaksa), inference 
(anumāna), and analogy (upamana), and rejecting them because of their 
unreliability in ascertaining a transcendental subject matter. The only pramāņa 
that is dependable and faultless in this regard is sabda—the testimony of 
perfected souls given through scriptural revelation. 

The crucial question then is: what qualifies as sabda?, and Jiva dedicates 
the majority of the first part to answering this question. The unchallenged 
repository of scriptural revelation is, of course, the Veda, but what the 
category of Veda includes is initially not clear. The four sarhitas—Rg, 
Yajur, Sama, and Atharva—as well as the Upanisads are universally accepted, 
but Jiva argues further for the inclusion of the Puranas, Mahabharata, and 
Ramayana as the “fifth Veda.” He cites numerous passages in support, mainly 


! A highly detailed summary of the six Sandarbhas can be found in S.K. De’s Early History, 
(1986: 255-421). De also provides an exhaustive list of Jīva's quotations from other sources. 
Both proved very useful in preparing this brief outline. 
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from the Puranas themselves, but also from the Upanisads. Not only are 
the P manay included in the Veda, Jiva reasons, but they are in fact better 
than the rest of Vedic literature because they are available to all classes of 
people. They are more easily understood by the people of this degraded age 
(kali-yuga), and they present the intended meaning of the Upanisads and 
four Vedas. Of all the Puranas, however, the Bhagavata is the topmost, 
being spotless (amala). Jiva rests this claim on supporting quotations from 
various Puranas as well as the Bhāgavata itself. 

The second part of the Tattva-sandarbha can be seen as a detailed elab- 
oration of verses four to eleven of the first book, seventh chapter of the 
Bhāgavata Purana. These verses describe the trance of Vyasa, the author 
of the Bhāgavata. While meditating, Vyasa saw the Supreme Person and his 
external energy, which deludes the living entities and causes their misery. He 
also saw that the masses were ignorant of the fact that devotion to the Lord 
could bring an end to their suffering. He therefore composed the Bhāgavata 
Purana for their upliftment, and afterwards taught it to his son Sukadeva. 
At this point, the question is raised, “Why did Sukadeva study this vast 
composition, given that he was already leading a life of perfection?” Stta 
Gosvami answers with the famous verse: “Although these sages rejoice in 
the self alone and although they are free of all bonds, they still perform 
unmotivated bhakti for Urukrama (Visnu). Such are qualities of Hari!” 

Jiva takes this verse (along with those preceding it) as relaying the basic 
import of the Bhāgavata Purana. Drawing various philosophical conclusions 
from them, he uses the next dozen or so sections to argue against Sankara’s 
nondualism. He attempts to show that the living entity is not the supreme 
Brahman, but distinct from him; that the doctrines of pratibimba and 
pariccheda are fatally flawed; that Vyasa’s experience does not support a 
nondualist view; that apparently nondualist statements in the scripture need 
to be interpreted in light of Vyāsa's experience; and that love of God is 
superior even to the bliss of Brahman. 

Jīva goes on to analyze Vyāsa's trance in terms of the categories of 
sambandha, abhidheya, and prayojana. He states that the purpose of the 
Sandarbhas is to ascertain these three things, and he will do so in accordance 
with the understanding of Vyāsa. 


Bhagavat-sandarbha 


As its name implies, the Bhagavat-sandarbha lays out the complete Caitanya 
Vaisnava doctrine of Bhagavan—the personal, supremely worshipable, and 
blissfully active repository of all powers, Sri Krsna. But, unlike the Krsna- 
sandarbha, which deals specifically with the theology surrounding the person 


2 Atmaramas ca munayo nirgranthā apy urukrame/kurvanty ahaitukim bhaktim ittham-bhüta- 


guno harih (Bhagavata 1.7.10). 
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in the philosophical justification 
s with the problems posed by a 
angeable (avikāra), who 


of Krsna, the Bhagayat is interested more 
for divine personhood. Jiva Gosvāmī deal 
God who is eternally active and yet eternally unch ( 
is full of unlimited attributes and yet undifferentiated (nirvisesa), and who 
is the creator of the phenomenal world and yet unsullied by its qualities 
(nirguņa). ; 3 

It is in this Sandarbha that Jīva Gosvāmī introduces the Caitanya Vaisņava 
doctrine of a three-fold Absolute. Although the Absolute Truth is nondual 
and indivisible, it has three aspects: Brahman (the undifferentiated, imper- 
sonal Reality), Paramatma (the localized form of the Lord present in every 
part of the creation), and Bhagavan (the supreme, blissful Person who is the 
object of devotion). The Paramatma and Bhagavan aspects are discussed in 
the Sandarbhas named after them. There is no need for a separate Sandarbha 
to explain Brahman because, Jiva reasons, anyone who understands Bhagavan 
automatically knows Brahman. Besides, undifferentiated Brahman has already 
been thoroughly described by the nondualist school of Advaita Vedanta. 

Fundamental to the Caitanyite understanding of Bhagavan is the idea of 
God as the possessor of all energies (Sakti). Jiva dedicates the majority of 
the Bhagavat-sandarbha to delineating and justifying the concept of Sakti. 
He classifies the Lord's energies into three types—the māyā-sakti (the mater- 
ial energy which constitutes and creates this phenomenal world), jiva-sakti 
(the living entities), and svarūpa-šakti (the Lord's personal energy which 
consists of his own nature). He further divides the svarūpa-šakti into three 
kinds: sandhinī (the Lord's power of existence), samvit (the power of know- 
ledge), and Aladint (the power of bliss). These correspond approximately to 
the Vedāntic categories of sat, cit, and ananda associated with Brahman. 

Another concept introduced in the Bhagavat-sandabrha is lila, divine play. 
When faced with the question, “For what reason does Bhagavan display his 
šaktis?,” Siva answers that it is simply for the purpose of play (/i/a). Play is 
part of the essential nature of Bhagavan, arising out of his natural blissfulness. 


Paramātma-sandarbha 


After discussing the concept of Bhagavān, Jīva Gosvāmī turns his attention 
to the second aspect of the three-fold Absolute, namely, Paramātmā. Whereas 
Bhagavan displays all the energies and opulences of the Absolute, Paramatma 
manifests them only partially. Specifically, Paramātmā is the form of the 
Lord meant to deal with the workings of the material world and the living 
entities within it. 

Because the Paramatma works so closely with the material energy and the 
living entities, the majority of this Sandarbha is dedicated to elucidating the 
nature of these two and their relation to the Lord. Jīva Gosvāmī asserts that 
while the Paramatma is only one, the living entities ( Jtvas) are many. Each 
Jīva is eternally an individual, different from every other jiva. Nevertheless, 
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the jivas all possess the same divi a ; 
RUNE s d ki A en EIU are eternal, conscious, 
The material energy (maya) can be th rā ķer 
cipation for the jīvas. It has two main functi mas aie: m i 
living entities and to provide for the creati xs ML DRE 
of the phenomenal world. In its role vidit EE = a 
; i . the living entities, it can either 
liberate them through the power of knowledge (vidyā) or delude them by the 
power of ignorance (avidyā). Although maya is not part of Bhagavan’s 
essential nature (svarūpa), and although he is beyond its binding influence, it 
nevertheless rests within Bhagavan and arises from him. š 
Questions concerning the nature of jiva and maya are a major locus of 
disagreement between Vedāntic schools of thought. As such, the Paramātma- 
sandarbha serves to a large extent as the Caitanya Vaisnava statement against 
conflicting philosophies, especially the traditional archrival, Advaita Vedanta. 
Jīva Gosvāmī uses the concepts already introduced in the Bhagavat-sandarbha 
to establish the Caitanyite viewpoint on problems of general concern. The 
arguments against the doctrines of pariccheda and pratibimba outlined in the 
Tattva-sandarbha are developed in detail here. The nondualist doctrine of 
vivarta (the world as apparent transformation) is rejected in favor of sakti- 
parināma-vāda (the world as a transformation of the Lord's energy). The 
Sānkhya analysis of the field (ksetra) and the knower of the field (Ksetrajria) 
is modified to accommodate a more theistic viewpoint. The theory of one- 
ness between living entity and Brahman is replaced by a doctrine of incon- 
ceivable difference and non-difference (acintya-bhedabheda). And the worship 
of gods like Brahma and Siva is presented as inferior to, and subsumed 
within, the worship of Visnu or Krsna. 


Krsna-sandarbha 


The primary concern of this work is to establish Krsna as Bhagavan. A 
single phrase is chosen from the previously agreed-upon scriptural author- 
ity, namely the Bhagavata Purana, and established as the mahd-vakya—the 
defining statement of the entire Purāņa. This phrase comes from a verse 
found in chapter 3 of book one. It appears immediately after the Bhagavata S 
description of twenty-two different divine descents (avatāras): "ete cārhša 
kalah pumsah krsņas tu bhagavān svayam,” “These avatāras are portions 
and sub-portions of the Supreme Person, but Krsna is Bhagavan himself. 
(1.3.28). Jiva asserts that because this statement is the mahā-vākya, all con- 
tradictory statements found in the Bhágavata and other scriptures must be 
reconciled to this one. He then goes on to demonstrate this hermeneutical 
method on several apparently contradictory passages. He also marshals a 
host of passages from various texts confirming the maha-vakya. 4 
Just as Šrr Krsna is the highest Deity, so everything and everyone relate 
to him are also the best of their kind. Šrīmatī Radha, Krsna’s consort and 
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greatest devotee, is the embodiment of his personal energy—specifically his 
power of bliss (hladini-Sakti). She is superior even to Laksmī and the queens 
of Dvārakā, who are lesser manifestations of this same Sakti. Krsna’s resid- 
ence, Goloka, is the highest abode in the celestial sky, greater than the 
abodes of Visnu. His youthful, two-handed form is the original, most essen- 
tial, and sweetest form of the Godhead, more attractive than those forms 
with many hands or non-human shapes. 

The Krsna-sandarbha borrows much of its content from Rūpa Gosvāmī's 
Laghu-bhāgavatāmrta? Both works deal extensively with the theory of divine 
descent and provide a detailed classification of their types and relative im- 
portance. They accept and delineate the Pancaratra system of catur-vyūhas— 
forms of Visnu appearing in sets of four to facilitate creation. Both introduce 
the categories of manifest (prakafa) and unmanifest (aprakata) in relation to 
Krsna’s pastimes and affirm that these pastimes are being played out eternally 
in one of these states. Similarities are also obvious in the discussion of the 
Lord's abode (dhāma) and associates (parikara). There are a number of quo- 
tations from the Puranas and Tantras which are used by both Rupa and Jiva. 


Bhakti-sandarbha and Priti-sandarbha 


While it is evident that Jiva drew heavily from the works of Ripa and 
Sanātana in his last three Sandarbhas, this was by no means a simple repeti- 
tion of their teachings. The special way in which he formulates and presents 
their doctrines reveals Jiva’s priorities in composing the Sandarbhas. 

In the Bhakti and Priti Sandarbhas, Jīva Gosvāmī borrows from two works 
by Rūpa Gosvami on the aesthetics of devotion—the Bhakti-rasamrta- 
sindhu and the Ujjvala-nilamani. The former is divided into four parts, each 
named after a directional ocean. From a preliminary comparison of the last 
two Sandarbhas with Bhakti-rasamrta-sindhu, it appears that the Bhakti- 
sandarbha corresponds roughly to the first part (eastern ocean) of Rūpa's 
work. The Priti-sandarbha then picks up on the subject matter of the 
remaining three oceans as well as the Ujjvala-nilamani. 

In the Bhakti-sandarbha, Jiva restricts his treatment of bhakti to the stage 
of regulated devotional practice (sādhanā). He discusses its two levels and 
the specific practices associated with each. He introduces the nine types of 
devotion and the primary rasas. Jiva also provides us with a general descrip- 
tion of bhakti in terms of its essential characteristics (svarūpa-laksaņa) and 
accidental characteristics (tatastha-laksana). 

While the Bhakti-sandarbha charts the path of devotion (abhidheya), 
the Priti-sandarbha reveals its ultimate destination and reward (prayojana), 


3 s E ; 
The Laghu-bhāgavatāmrta is named as a condensed version of Sanātana Gosvāmīs Brhad- 


bhagavatamrta, although it is in fact concerned more with the theological justification of 
ideas found in the Brhad-bhāgavatāmrta. 
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namely prīti—unmotivated, unceasing love for Krsņa. This love consists of 
a variety of rasas—intensified emotional states of love expressed in various 
relationships between the Lord and his devotees. In the Priti-sandarbha 
Jiva Gosvami enters more deeply into the intricacies of rasa theology. He 
makes a thorough analysis of the five primary rasas, as well as the seven 
secondary ones.’ He discusses the successive stages in the appearance and 
growth of these sentiments in the devotee. He highlights the amorous senti- 
ment (madhurya-rasa) as the perfection of love for Krsna. Through this 
discussion, Krsna himself emerges as the overflowing reservoir of all rasa 
and its chief relisher as well. 

Although Jiva follows Ripa Gosvami faithfully in his account of bhakti 
and rasa, there are important differences in approach and emphasis. The 
relative space Jiva allocates to the exoteric and esoteric aspects of devotion 
is especially significant. While Rūpa devotes only one part (the eastern ocean) 
of the Bhakti-rasamrta-sindhu to regulated practice, Jiva dedicates an entire 
Sandarbha to its exposition. He places sādhanā at the heart of his largest 
Sandarbha and thus firmly grounds bhakti in the exoteric, regulated practice 
of the devotee. 

Even when Jiva deals with the higher levels of rasa, he prefaces and 
intersperses his discussion with philosophical considerations that may have 
been of less concern to Ripa Gosvāmī. Towards the beginning of Prīti- 
sandarbha, for example, Jiva includes a lengthy discussion on mukti, libera- 
tion. He classifies their different types, assesses their relative worth, and 
identifies their primary characteristics. Only after thoroughly analyzing the 
concept of liberation, and rejecting it as the final goal, does he proceed to 
the main topic of the Sandarbha. Similarly, Jiva Gosvāmī begins Bhakti- 
sandarbha by addressing questions that underlie the devotional quest itself. 
What need is there to perform bhakti in the first place? Is bhakti simply the 
means to something higher, or is it an end in itself? Where does bhakti stand 
in relation to other recognized paths to liberation such as the cultivation of 
knowledge (jana), action (karma) or yoga? And is bhakti capable of stand- 
ing on its own as a spiritual process, or must it be accompanied by these 
others? Jiva is also keen to anticipate and respond to possible objections in 
the course of his argument. It is as if he expects his reader to be a person of 
mild skepticism who will test the coherence of the system by introducing 
evidence from conflicting sources or by questioning the validity of the author’s 
sources. One objection, for example, comes from the realm of orthodox poetics, 
which regards bhakti as merely bhava (emotion) rather than full-fledged 
rasa. Jiva’s rebuttal is of great theoretical interest, for Caitanya Vaisnava 
aesthetics rests on the proposition that bhakti is rasa. 

4 The five primary rasas are peaceful devotion (Santa), servitude (dasya), friendship (sakhya), 
parental affection (vātsalya), and amorous love (madhurya). The seven secondary are humor 
(hasya), wonder (adbhuta), chivalry (vira), compassion (Karuna), fury (raudra), horror (bibhatsa), 
and dread (bhayanaka). 
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Bhagavad-gītā 1, 77, 114, 169-70, 171, 
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Bhagavan: acintya-sakti and 51-3, 55; 
antaryāmī and 76-7; Bhāgavata 
dissemination and 195-6; 
*bhāgavata” term and 32-3; 
Bhāgavata-sandarbha and 201, 
203-4; body of 87; Brahman and 
35-8; Brahma-sūtra 1.1.2 and 177; 
commendatory statement and 102; 
concluding statement and 98, 194—5; 
creation and 83, 187-8; defined 


33-4; dhāmnā svena and 173—4; form 


of 168, 169, 170, 180-1; four-verse 
Bhagavata and 59, 61, 64; Gayatri 
and 111, 192; Krsna as 193; 
knowledge and 188; maya and 
205: as Narayana 181-2; opening 
statement and 98; param dhimahi 
and 37, 168, 169, 170; Paramatma- 
sandarbha and 205; perceiving 
74-6. 105, 200; Rāmānuja and 87; 
reasoning indicator and 102, 103, 
104-5, 199—200; repetition/novelty 
indicator and 100, 197; result 
indicator and 197-8; scripture and 
105; superiority of 166; tejo-vāri- 
mrdam and 174, 176-7; 
understanding 199; Vyasa’s 
dissatisfaction and 57-8 
Bhagavan’s energy: Bhagavata- 
sandarbha and 204; Brahman and 
43-4: divisions of 41, 180; fire 
analogy and 39—40, 41, 42, 45; 
hermeneutics and 43: living entity 
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and 42-3; Lord's attributes and 40; 
manifold Sakti and 41; material 
world and 40-5; Sridhara and 
70-1; sun analogy and 42-3; 
unity/difference and 49—50 see also 
acintya-šakti; material world; 
māyā 

Bhāgavata Purana 1; applicability of 
114-15; Bhagavan and 32-3, 34, 
37, 57-9, 100, 166; on Bhagavata 
Purana 30; Bhāgavata-sandarbha 
and 11; bhakti and 58-9; Caitanya 
Vaisņavism and 3, 6; commendatory 
statement and 101-2; dissemination 
of 167, 195-6; domain of 113, 
114—18; on Dravida 86; essence in 
114; four-verse 59-61; Gāyatrī and 
110—11; genesis of 57-8; hearing 
101; Jīva's authority on 7; Jīva's 
conviction in 112; Jiva’s Vedanta 
commentary and 32; Krsna-sandarbha 
and 205; maya and 69-70; as 
mediator 25—31; opening/concluding 
statements and 97-99; Paramatma- 
sandarbha and 93; Puranas and 116; 
qualification to hear 30; rasa and 28, 
30-1; reasoning indicator and 102-5; 
repetition/novelty indicator and 100; 
result indicator and 101; superiority 
of 116; on Supreme Truth 29; 
Tattva-sandarbha and 203; three 
aspects of reality and 34-6; 
*vadanti” verse of SS, 56-7; Veda 
and 116; Vedanta and 27-8; Vyāsa's 
trance and 58, 70 see also Sridhara 
Svāmī 

Bhāgavata Purāņa and Bralima-sütra: 
Bhāgavata language and 107; 
commendatory statement and 198; 
concluding statement and 193—6; 
Madhva and 106; natural 
commentary and 27, 88, 105; 
Rāmānuja and 86—7; reasoning 
indicator and 199—200; repetition/ 
novelty indicator and 197; result 
indicator and 197-8; Sridhara and 
106-7; sruti-smrti reversal and 115, 
116-17; word-for-word correlations 


and 107 see also opening statement 
of Bhdgavata Purana 

Bhāgavata-sandarbha: Bhagavata 
*vadanti” verse and 56; Bhakti- 
sandarbha of 56, 128, 201, 206, 207; 
Gayatri and 111; Krsna-sandarbha of 
128, 201, 203, 205-6; manuscripts 
of 121, 123-4; notoriety of 7; 
overview of 11; printed edition of 
129; Priti-sandarbha of 201, 206—7; 
publications of 131; purpose of 32, 
203; Rāmānuja and 85; Sridhara and 
65; structure of 65—6; subject matter 
of 201; Vedāntic/devotional content 
of 201-2 see also Bhagavat- 
sandarbha; Paramātmā-sandarbha; 
Tattva-sandarbha 

Bhāgavata-tātparya-nirņaya 133—4 

Bhagavat-sandarbha: Bhagavan and 
33-4, 37-8; Bhāgavata “vadanti” 
verse and 56; four-verse Bhdgavata 
and 61; inconceivability and 50; 
manuscript of 128; subject matter of 
203-4 

bhakti: Bhāgavata Purana and 58-9, 
70; Bhakti-sandarbha and 206, 207; 
Brahma and 102; defined 20-1, 23; 
five items of 5-6; goal of 4, 5; jūāna 
and 22-5; Madhya tradition and 
21-2; prema and 17-18, 19-20; 
Priti-sandarbha and 206-7; rasa 
and 207; rejecting 170; stages of 21; 
Vedanta synthesis with 25—31 

Bhakti-rasāmrta-sindhu 7-8, 11, 20, 22, 
24, 206, 207 

Bhakti-ratnākara 11, 85 

Bhakti-sandarbha 56, 128, 201, 206, 207 

Bhaktivedānta Swami Prabhupāda, 
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Bharata-bhava-dipa 116 

Baudhāyana 171-2 

Bhavartha-dipika 3, 65, 73-4 

Bhrgu 178 

Brahma: abode of 98-9; Bhagavan and 
102; Bhāgavata dissemination and 97, 
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167, 195; on bhakti 170; creation 
and 181; four-verse B/iagavata 
and 59—61; Gayatri and 110, 196; 
Paramātmā-sandarbha and 205 

Brahman: Bhagavan and 35-8; 
Bhagavān's energy and 43-4; 
Bhāgavata-sandarbha and 204; 
Brahmaloka and 98-9; Brahma-sūtra 
and 2, 98-9, 178-9; creation and 
81, 187; dhāmnā svena and 174; 
expression and 90; Gayatri and 191; 
inconceivability of 46; janmddy asya 
yatah and 179-80; Krsna and 5; 
karma and 171-2; knowing 54, 64; 
knowledge and 182; Madhva and 
90; material world and 44, 54, 82-3; 
param dhimahi and 168; Sankara and 
2; satyam and 172; scripture and 
63-4, 89, 183-4, 188, 189; tejo-vāri- 
mrdam and 174, 175—6; three aspects 
of reality and 35, 36; unity/difference 
and 46; as witness 180 

Brahma-sūtra: Bhāgavata Purana and 3: 
29: Brahman and 44; Caitanya and 
16, 17; commentaries on 2, 27-8; 
domain of 114; inconceivability 
and 54-5; Madhva and 87, 89-90; 
opening/concluding statements 
and 98; Prakāšānanda and 46-7; 
Rāmānuja and 84, 86-7; Sankara 
and 87-8; scripture and 51, 105; 
Šrīdhara and 84; Vedanta and 1. 
see also Bhāgavata Purana and 
Brahma-sütra 
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Caitanya: Advaitin renunciates and 
15—17; on Bhāgavata *vadanti" verse 
36—7; chariot festival and 53; Gopāla 
Bhatta and 85; inconceivability of 
52-3; influence of 15; Jiva Gosvāmī 
and 3, 10; jñana and 23; liberation 
and 23; Madhva tradition and 21-2; 
poet and 24—5; Prakāšānanda and 
31, 46—7; Radha-Krsna and 50: 


Sankara and 72; Sarvabhauma and 
18-19; Sridhara and 66-7, 72-3; 
Vaisnavism spread by 6—7; Vedanta 
and 16-17 

Caitanya-candrodaya-nātaka 18 

Caitanya-caritāmrta 10, 15, 49—50, 
52-3, 66 

Caitanya Vaisnava Vedanta: acintya 
and 47; Bhagavan’s energy and 44; 
Bhāgavata Purana and 3; Bhāgavata- 
sandarbha and 203; Caitanya and 
6—7; devotional practices and 3, 5—6; 
fire analogy and 40; goal of 4, 5—6; 
inconceivability and 50; philosophical 
foundation of 1-2; scriptural basis 
of 1; Sridhara and 66, 71; Supreme 
Lord and 5; unity/difference and 
48-9 see also Siva Gosvāmī 
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background for 61; Bhagavan and 
37; Bhagavata-sandarbha and 11; 
Brahma-sütra and 106; editorial 
conventions and 132-3; Jiva’s sources 
and 63; manuscripts and 127, 131-2; 
purpose of 32, 62; Rāmānuja and 84, 
87; Sridhara and 3, 74, 80 see also 
opening statement of Bhāgavata 
Purāņa 

Chakrabarty, Ramakanta 9 
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Elkman, Stuart 7, 71-3, 77, 79 


fire analogy 39—40, 41, 42, 45, 49 
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Gangamata Matha 129 

Garuda Purāņa 27, 106, 110, 115, 
134(10n), 167 

Gaudiya Vaisnavism see Caitanya 
Vaisnava Vedanta; Jīva Gosvāmī 

Gauramandala 129 

Gayatri: Bhāgavata opening statement 
and 190-2; Caitanya and 27; dhimahi 
and 29, 196; Garuda Purana and 106; 
manuscripts and 132; Matsya Purana 
and 110; Srīdhara and 110-11, 
188(146n) 

Gitopanisad 1, 77, 114, 169-70, 171, 
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Gopala Bhatta Gosvāmī 84-5 

Gopālacampū 8 

Gosvami, Lalitācaraņa 18 

Gosvami, Rādhāramaņa 131 

Gosvāmī, Syāmalāla 129, 131 
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Gosvāmīs of Vrndavana 7, 72, 121-3 
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Govindarāja 115 

grammar study 25—6 
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Griffiths, Paul 112-13, 115 
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Harilāla, Vyāsa 127 

Hari-nāmāmrta-vyākaraņa 8, 25—6 

Hari Sankara dasa 128 

Henderson, John 113-14 

hermeneutics: autonomy and 63; 
direct/indirect meanings and 46-7; 
expression and 47-9; four-verse 
Bhāgavata and 59-61; “great 
statements” method and 46; “passing 
the referent” method and 79; 
Sridhara and 68; unity/difference and 
46 see also indicators of meaning 

Hita Harivarnša Gosvāmī 17-18 


ignorance 205 

impersonlaism see Advaita Vedānta/ 
Advaitins 
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indicators of meaning 32, 57; Bhagavān 
and 76; commendatory statement 
98, 101-2, 198; listed 95, 166; 
manuscript and 121; opening/ 
concluding statement and 97-9, 
193—6; prevalent use of 95; reasoning 
102-5, 197—8; repetition/novelty 100, 
197; result 101, 199-200; Sankara 
and 96-7 see also opening statement 
of Bhāgavata Purāņa 

Institute for Vaisņava Studies 128 
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invariable concomitance 103-4 

Itihāsa 115 
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Jamatr Muni 85 

Jiva Gosvami: biographical sketch of 
10—11; grammar study and 25-6; 
innovative synthesis by 89—91; legal 
documents and 9; literary works of 
7-8, 11; scholarship of 7; theological 
unity and 9—10; tradition melding by 
119; Vedantic Vaisnava tradition and 
3-5 see also Bhāgavata-sandarbha; 
Catuļisūtrī T'ika; specific subject 
matter 

jiidna 21, 22-5, 98, 99, 207 

Jodhpur 7-8 

Joshi, Rasik Vihari 133 


Kacchwaha Rajput kings 121 
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Kapoor, O.B.L. 35-6, 50-1, 52 

karma-kanda 170-1 

Kasi 15-16 

Kavikarņapūra 18—19 

Kennedy, Melville 7 

Kolkata, W. Bengal 123, 128, 130 

Krama-sandarbha 107 

Krsņa: Bhāgavata Purāņa and 1; 
Bhāgavata-sandarbha and 201, 
203-4; Caitanya and 52; Caitanya 
Vaisņavism and 1, 5; devotion to 
(see bhakti), energies of 5; grammar 
treatise and 25-6; Krsna-sandarbha 
and 205—6; Priti-sandarbha and 
206-7; spontaneous attachment to 
5; unity/difference and 49—50; in 
wrestling arena 73(12n) see also 
Bhagavan 

Krsnadasa Adhikari 7 

Krsnadasa Kavirāja: acintya-šakti and 
52-3: on Caitanya’s influence 15; De 
and 72; Jiva’s history and 10; Jiva’s 
writings and 7; Sridhara and 66; on 
unity/difference 49-50 

Krsna-sandarbha 128, 201, 203, 205-6 


Laghu-Bhagavatamrta 206 

Laksmi 206 

liberation: Bhāgavata Purana and 193; 
bhakti and 23, 70-1; Brahma-sütra 
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and 2; jriana and 23, 99; Priti- 
sandarbha and 207; Vaisnavism and 
3; by worship 98-9 

līlā 3, 16, 49, 201, 204 

living entities: Bhagavān's energy and 
42-3; Brahma-sitra and 2; creation 
and 186; dependence of 200; 
Paramātmā-sandarbha and 204-5; 
perceiving Bhagavan and 74-6; 
reasoning indicator and 104-5; 
shelter of 77-80; tejo-vari-mrdam 
and 176; Vyasa and 58 

logic 179, 182 

Lott, Eric 201-2 
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Mādhava-mahotsava 11 

Madhavendra Puri 68 

Madhusūdana Sarasvatī 68 

Madhva: Bhāgavata Purāņa 
and 108; Brahman and 2, 90; 
Brahma-sütra and 87, 88, 89-90; 
Caitanya Vaisņavism and 21-2; 
inconceivability and 54; indicators of 
meaning and 95, 194(171n); Jiva and 
63; liberation and 99; opening/ 
concluding statements and 98, 99 

Mahabharata 133; Bhāgavata Purana 
and 27, 106, 196; inconceivability 
and 53; smrti role and 115, 116; 
Tattva-sandarbha and 202; Vyasa 
and 57 

Mahasaya, Vaisnavacarana Dasa 129 

mahā-vākya 205 

Mahodaya, Vanamālilāla Gosvāmī 129 
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Manavāla Mahāmuni 85 

Mantra-rahasya-prakāša 116 

manuscript texts: Catuļusūtrī Tika and 
127-31: distribution of 124; location 
of 121-3; omissions/variations and 
123-7 

material world: Bhagavan and 83; 
Bhagavan’s energy and 40-5; 
Brahman and 54, 81-3, 187; cause of 
187-8: functions of 205; Paramatma 
and 204, 205; reality of 47-9, 174-5; 
Šrīdhara and 82-3 
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meditation 169-70 
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opening statement of Bhagavata 
Purāņa: Brahma-sūtra 1.1.2 and 
177-82; Brahma-sitra 1.1.3 and 
187-8; Brahma-sütra 1.1.3—4 and 
182-5; Brahma-sūtra 1.1.4 and 188; 
Brahma-stitra 1.1.5 and 185-6, 189; 
concluding statement and 166-7; 
dhāmnā svena and 173-4; entire 
Brahma-sūtra and 189-90; entire 
Purāņa and 192-3; Gāyatrī and 
190—2; param dhīmahi and 167—70; 
satyam and 170-3; tejo-vari-mrdam 
and 174-7 


Paramatma: Bhagavata-sandarbha 
and 204; living entities and 75-6, 
104-5, 204—5; as shelter 77—80; 
three aspects of reality and 34, 35, 
36-7, 75 
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and 115; Brahma-sitra and 105—6; 
causality and 41(18n); commendatory 
statement and 101-2; critical edition 
passage of 121; Gayatri and 111, 
132; indicators of meaning and 57, 
95-6; manuscripts of 5-6, 124, 
129, 130-1; opening/concluding 
statements and 97-100; publication 
of 131; Ramanuja and 85; reasoning 


indicator and 102-5; repetition/ 
novelty indicator and 100; result 
indicator and 101; Sridhara and 
74; subject matter of 204—5; three 
aspects of reality and 56, word-for- 
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Parīksit 97, 101, 102, 167 
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Prakāšānanda Sarasvati 16—17, 23, 27, 
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Puranas 57, 115, 116, 202-3 — 

Purīdāsa Mahāšaya, Akiscana Srimat 
124, 125-6, 129, 131 
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Rajasthan 121, 123 

Rajasthan Oriental Research Institute 
(R.O.R.I.) 123, 127, 128, 129 

Rāmānanda Rāya 23 

Rāmānuja: Bhagavān and 40, 87; 
bhakti defined by 20-1; Brahman 
and 2, 171-2, 184(110n); on brahman 
168; Brahma-sūtra and 63, 86-7, 90, 
178(71n); dhimahi and 169; Gopala 
Bhatta and 85; hermeneutics and 39; 
inconceivability and 54; knowledge 
and 183(106n); Madhya and 90; on 
perception 183(107n); prema and 
18; Tattva-sandarbha and 84-6; 
transformation and 44; Vedāntic/ 
devotional writings of 201-2 

Ramayana 115, 202 

Rangacharya 185(131n) 
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rasa: Bhdgavata Purāņa and 28, 30-1; 
bhakti and 207; grammar treatise 
and 26; knowledge and 23; Priti- 
sandarbha and 207; Sandarbhas and 
201; Sridhara and 73(12n) 

rasabhasa 24 
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Rg Veda 116, 202 
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Rūpa Gosvami: on bhakti, highest 
20; Gopala Bhatta and 85; Jiva and 
7-8, 10, 11; Krsna-sandarbha and 
206; manuscripts of 123; Priti- 
sandarbha and 207; Tattva-sandarbha 
and 84 


sadhana 206, 207 

Sahasra-nama-stotra 181, 196 
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Sama Veda 170, 202 

Sanātana Gosvāmī: Bhāgavata 
*vadanti” verse and 36; Gopāla 
Bhatta and 85; Jīva and 8, 10; 
Sandarbhas and 206; Sridhara and 
73(12n); Tattva-sandarbha and 84 

Sandarbhas see Bhāgavata-sandarbha 

Sankara: Brahmaloka and 98-9; 
Brahman and 2; Brahma-sūtra 
commentary by 64, 87-8; Caitanya 
and 15, 17, 72; concluding statement 
and 99, 194; hermeneutical method 
of 46; inconceivability and 54; 
indicators of meaning and 95, 96-7, 
97, 98; Jiva and 63; Madhva and 90; 
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and 69; Tattva-sandarbha and 203; 
transformation and 44 
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23 
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Sat-sandarbha see Bhāgavata-sandarbha 
scripture: Bhagavan and 105; Brahman 
and 54, 63-4, 89, 183-4, 188, 189; 
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Scriptures 
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Srīdhara Svāmī: abhijñah 106-7, 
185(132n); Advaita Vedanta and 
66, 67-8, 71-4, 80-2; Bhagavata- 
sandarbha and 65-6; Brahma-sūtra 
and 106-7; Caitanya and 66-7; 
Catuhsūtrī Tika and 3; depth of 
Bhāgavata and 113; Gayatri and 
110-11, 188(146n), 196(186n); 
inconceivability and 51; indicator of 
meaning and 74; Jiva’s audience and 
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on karma-kanda 172(39n); Lord’s 
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Purāņa 
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concluding statement and 194-5; 
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sandarbha and 61, 203 

sun analogy 42-3 
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Supreme Lord: aspects of, three 
34-6; Brahman and 2-3; Caitanya 
Vaisnavism and 5; chanting names 
of 6, 17; love for 17-18, 19-20 
see also Bhagavan; Caitanya; 
Krsna 

Suresvara 46 

Sūta Gosvāmī 57, 101, 196, 197, 198 
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Tattva-sandarbha: Bhāgavata *vadanti” 
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106; divisions of 202; Elkman and 
71-2; Gayatri and 111; manuscripts 
of 132; Paramātmā-sandarbha 
and 205; publication of 131; 
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